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Translation Notes 


This is a full, unabridged translation of the original text of Ibn Qayyim al- 
Jawziyya’s Madarij al-Salikln. The English translation of the Qur’anic verses 
is my own, given the exegetical nature of the text. I have consulted primarily 
Marmaduke Picktall’s The Noble Qur'an in addition to other widely-used trans¬ 
lations, such as those by Yusuf Ali and Sahih International. 

Since this translation is being published face-to-face with the original Arabic 
text, all Arabic words have been rendeed into their English equivalents, includ¬ 
ing those that are commonly left in Arabic, such as Allah (God); the names 
of the Qur’anic Suras (e.g., al-Fatiha as The Opening), Sharfa as “Law”, etc. 
The exceptions are as follows. Only those words that have no widely accepted 
English equivalent or might otherwise be confusing have been kept in Arabic, 
such as ‘Sunna’ to denote the practice or role model of the Prophet; ‘Sura’ to 
denote the chapters of the Qur’an and avoid conflation with chapters of the 
treatise being translated. Another case where the Arabic has been left untrans¬ 
lated is where the original text addresses the linguistic aspects of the term in 
question (such as the meanings of the word ‘Allah’). There are other obvious 
exceptions, such as proper names. Where the Arabic original had to be main¬ 
tained the transliteration scheme employed has been that recommended by 
the InternationalJournal of Middle Eastern Studies. 

Literal fidelity has been maintained wherever possible. Repetition and 
rhyme are standard devices in classical Arabic, and among other literary pur¬ 
poses, served to preserve the meaning and self-correction in a world where 
manuscript copyists frequently erred. I have kept the original meaning and rep¬ 
etition; only in cases where the original Arabic terms are synonymous, at least 
in the given context, or where subtleties would be too distracting and unid- 
iomatic to translate, have I preferred conciseness over literal fidelity. 


The Manuscripts and the Arabic Editions 

The complete title of the original text is Madarij al-sdlikln bayna mandzil iyydka 
na’budu wa-iyydka nastaln (Ranks of Divine Seekers between the Stations of 
‘You alone we worship and You alone we seek for help’; the last phrase being 
the Quranic verse, K4). Ibn Qayyim al-Jawziyya’s earliest biographers, in par¬ 
ticular Ibn Rajab, identify his commentary on Mandzil as Mardh.il al-sa'irln 
(Stages of the Travelers) instead of Madarij al-sdlikln. The primary edition 
used here is Madarij al-sdlikln, edited by Nasir al-Sa'awi, Ali al-Qar‘awi, Salih 
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TRANSLATION NOTES 


XIII 


al-Tuwayjirl, Khalid al-Ghunaym, and Muhammad al-Khudayri, al-Riyad and 
al-Qasim (Dar al-Sumay‘ 1 ,1432/2011). Henceforth, this edition is referred to as 
Madarij(S). 

Rashid Rida (d. 1934) declared Madarij to be the finest work on Sufism and 
ethics that he had known, and edited the first modern edition (Cairo: Matba'at 
al-Manar, 1912-1915). The editions that 1 have consulted and extensively used 
prior to the availability of Mi are as follows: one was edited by Tmad ‘Amir, 3 
vols. (Cairo: Dar al-Hadith, 1996), based on Muhammad Hamid al-Fiqi’s original 
edition (Beirut: Dar al-Kitab al-‘Arabi, 1392-1393/1972-3), which reproduced al- 
Fiqi’s gloss. Al-Fiqi’s edition is available online: http://arabic.islamicweb.com/ 
Books/taimiya.asp?book=8i (last accessed April 2010). In addition, 1 have used 
another edition for cross-checking, edited by Muhammad al-Mu c tasim al-Bagh- 
dadi (Beirut: Dar al-Kitab al-Arabi, 1994). This edition claims to be based on 
three manuscripts, one in Dar al-Kutub al-Misriyya, ms. 5899 (dated 823/1420), 
as well as two others, ms. 20523 and 20531. Another reputable edition in cir¬ 
culation but which 1 have not used is edited by ‘Abd al-Aziz ibn Nasir al- 
Julayyil (Riyad: Dar Tayba, 2002). In contemporary Arabic religious reading 
circles, Madarlj is often read in abridged form, one popular abridgement being 
a two-volume edition largely shorn of complex philosophical and theological 
polemics: Tahdhlb madarlj al-salikln, ed. Abd al-Mun‘im Salih al-Ali al-Tzzi, 
4th ed. (Beirut: Mu’assasat al-Risala, 1412/1991). 


Conventions 

- As noted in the introduction, Madarlj is Ibn al-Qayyim’s critical commentary 
on an earlier text, al-Harawi’s Manazll al-saHrin (referred to as al-Mandzil in 
the text). Ibn al-Qayyim first quotes al-Mandzil and then proceeds to com¬ 
ment on it; these quotations have been set off from the commentary. 

- Qur’anic references appear as [sura numbenverse number] throughout. E.g. 
the third verse of the first Sura, al-Fatiha [1:3]. However, if the context is not 
obvious, the standard format [Q. 1:3] is employed to indicate a Qur’anic sura 
and verse number. 

- The Hadith found in the major canonical collections are referred to in the 
footnotes in an abbreviated manner, with only the abbreviated name of the 
compiler and the hadith number, e.g., Bukhari #2121. 

- In the case of well-known Arabic words, strict transliteration has been 
avoided; e.g., Muhammad, Qur’an, Islam, etc., rather than Muhammad, Qur’¬ 
an, Islam, except when these words are parts of a proper name, e.g., Abu 
Muhammad. 
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TRANSLATION NOTES 


- All section numbers as well as headings have been Inserted by the translator 
and are not part of the original text. As the author’s (or the copyists’) use of 
section-marker fasl is not always consistent, the translator has omitted it 
and replaced with numbered headings. 

An image from the main (Syrian) manuscript: 

^ OlU] U 

., ^^ U> J>>4 ALU- Ij 

■k.'J i [%] I 

■ Wol>) 


Translation of the same passage: 

whereas our Shaykh [Ibn Taymiyya] has preferred the opinions of Muja- 
hid and al-Hasan in all three cases. 

1.4 The Meaning of God being on the Straight Path 

The straight path is the path of God, yet He declares that the path is on 
Him, the Exalted, as we have mentioned, and also that the Exalted is on 
the straight path, and this appears twice in the Qur’an, once in Sura Hud 
and once in The Bee; in Hud He says, “There is no creature that crawls, but 
He takes it by the forelock. Surely my Lord is on a straight path” [11:56], 
and said in 


Abbreviations 

These are the most commonly used sources in the footnotes and glossary, and 
hence are cited in an abbreviated form. The full corresponding references can 
be found in the bibliography. 

Ahmad Ibn Hanbal, Ahmad. Musnad al-imam Ahmad b. Hanbal 

Bukhari al-Bukhari, al-Jdmi‘ al-musnad al-sahlh al-muktasar 

Muslim Muslim, al-Musnad al-sahlh al-muktasar 

TirmidhI al-Tirmidhi, Sunan al-Tirmidhi 
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Translator’s Introduction 


i Madarij and Its Author 

Madarij aL-sdLlkln (Ranks of Divine Seekers; henceforth Madarij) is one of 
Ibn Qayyim al-Jawziyya’s (d. 751/1350) 1 most well-known (and arguably the 
most developed) spiritual works. It was composed as an expanded commen¬ 
tary on a terse Sufi classic, Manazil al-sa’irln, authored three centuries ear¬ 
lier by the renowned Hanbalite Sufi master, Abu Isma'Il ‘Abdallah al-HarawI 
al-Ansari (d. 481/1089). Al-Harawi’s original treatise consists of one hundred 
spiritual stations (, maqamat ), each treated in a paragraph or so; Madarij, on 
the other hand, comprises weighty volumes. While formally written as a com¬ 
mentary, Madarij’ s extensive prologue, critique, reordering, and reorientation 
of al-Harawi’s work suggest that it could be equally seen as an independent 
work in its own right. Widely read and admired among contemporary Arabic 
readers for its piercing spiritual and psychological insight, literary charm, and 
its potential to bridge the division between modern Sufis and Salafis, Madarij 
has hitherto received little attention in Western scholarship. 2 


1 According to Ibn Kathir, Ibn al- Qayyim’s disciple and hence our most reliable reporter on the 
subject, Ibn al-Qayyim died on Thursday, 13 Rajab 751, corresponding to 16 September 1350 
(Ibn Kathir, al-Biddya 18:523). Ibn Rajab reports his date of death to be Thursday 23 Rajab, but 
that date would fall on a Saturday; Ibn Kathir’s report, therefore, is more reliable (Ibn Rajab, 
Dhayl 5:176). 

2 This introduction reproduces parts of the translator’s previously published chapter, “Sufism 
without Mysticism? Ibn Qayyim al-Jawziyya’s Objectives in Madarij al-Sdlikln',' in A Scholar 
in the Shadow: Essays in the Legal and Theological Thought of Ibn Qayyim al-Jawziyyah, ed. 
Caterina Bori and Livnat Holtzman (Rome: Istituto per l’Oriente C.A. Nallino, 2010), 153- 
180; it should be noted that the original argument concerning the importance of Madarij 
as a scripturally-grounded Sufi exposition has been significantly expanded and nuanced 
here. The entire volume Scholar in the Shadow brings together leading scholarship on Ibn 
Qayyim al-Jawziyya’s various writings with a thorough introduction by the editors. For a 
recent article with comprehensive bibliographical information, see Livnat Holtzman, “Ibn 
Qayyim al-Jawziyya,” Essays in Arabic Literary Biography, Joseph E. Lowry and Devin Stew¬ 
art (Wiesbaden, 2009), 201-223. Another pertinent recent monograph is Miriam Ovadia, Ibn 
Qayyim al-Jawziyya and the Divine Attributes (Brill, 2018); see also the important volume of 
Birgit Krawietz and Georges Tamer (ed.), Islamic Theology, Philosophy and Law: Debating Ibn 
Taymiyya and Ibn Qayyim al-Jawziyya (De Gruyter, 2013), the editorial introduction to which 
includes a detailed review of scholarship on Ibn al-Qayyim. In older scholarship, still worthy 
of attention is Joseph N. Bell, Lave Theory in Later Hanbalite Islam (State University of New 
York Press, 1979), esp. 98-101. In Arabic, see ‘Abd al-AzIm Abd al-Salam Sharaf al-Din, Ibn 
Qayyim al-Jawziyya: \asruhu wa-manhajuhu (Cairo: al-Dar al-Duwaliyya, 2004). 
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This introduction delineates the main project of the Madarij. It begins by 
introducing its author and his influential teacher, Ibn Taymiyya (d. 728/1328), 3 
their deeply sympathetic yet critical relationship to Sufism, and the contexts 
in which Madarij and Mandzil were produced. The introduction builds on 
advances in modern scholarship while questioning the scholarly use of analytic 
categories such as ‘mysticism’ to capture the diverse phenomena that came to 
be labeled as Sufism. This allows us to see the historical problem of Sufism and 
its internal critics in a new light, and more specifically to properly understand 
the project of Madarij. 

The final entry of Ibn Rajab’s (d. 795/1392) massive biography of Hanbalite 
scholars, Dhayl, is about our author, Ibn Qayyim al-Jawziyya. The editor informs 
us that Ibn Rajab lived for four decades after his teacher, but found no better 
person with whom to bless the conclusion of his treatise. Ibn Rajab introduces 
him as 

Muhammad ibn Abu Bakr, of Zur'a, then of Damascus, the exegete, the 
grammarian, the knower (of God, c arif), Shams al-DIn, Abu Abdallah 
ibn al-Qayyim al-Jawziyya, who studied Kalam and grammar ( nahw ), and 
mastered the spiritual science ( "dm al-suluk), the discourses of the Sufis, 
their allusions and subtleties ( kalam ahl al-tasawwuf wa-ish.drdtih.im wa- 
daqa’iqihim). 4 

Born to a family of humble means in 691/1292 in the village of Zur'a, just out¬ 
side Damascus, Ibn Qayyim al-Jawziyya was the son of the superintendent of 
the Hanbalite seminary established by Muhyi al-DIn, the son of the celebrated 
Hanbalite scholar of Baghdad, ‘Abd al-Rahman b. al-Jawzi (d. 597/1201). This is 


3 On Ibn Taymiyya’s thought, see Ovamir Anjum, Politics, Law, and Community in Islamic 
Thought: The Taymiyyan Moment (Cambridge: Cambridge University Press, 2012); Wael Hal- 
laq, Ibn Taymiyya Against the Greek Logicians (Oxford: Clarendon Press, 1993); Jon Hoover, 
Ibn Taymiyya’s Theodicy of Perpetual Optimism (Leiden: Brill, 2007); Thomas E. Homerin, “Ibn 
Taimlya’s al-Sufiyah wa-al-Fuqara."’Arabica 32:2 (1985): 219-244; Yossef Rapoport and Shahab 
Ahmed (eds.), Ibn Taymiyya and His Times (Karachi: Oxford University Press, 2010); Cate- 
rina Bori, “Ibn Taymiyya: una vita esemplare. Analisi delle fonti classiche della sua biografia,” 
Supplemento no. 1 alia Rivista degli Studi orientali, vol. lxxvi (Istituti editoriali e poligrafici 
internazionali, 2003). 

4 Ibn Rajab, al-Dhayl ‘ala tabaqat al-hanabila (Mecca: Maktabat al-Ablkan, 1325/(2004]), 5:170- 
179, esp. 172. For other biographies, see: Ibn Hajar al-Asqalanl, al-Durar al-kamina (Hay- 
darabad: Dar al-Nashr), 5:137; Ibn al-Tmad, Shadharat al-dhahab (Damascus: Dar al-Nashr- 
Dar Ibn Kathlr, 1406/(1985]), 6:168; Ibn Kathlr, al-Bidaya wa-l-nihaya, 18:523; al-Safadl, al-Wafi 
bi-l-wafaydt, 2:195-196; and Holtzman, “Ibn Qayyim al-Jawziyya,” 222-223, f° r a more compre¬ 
hensive list. 
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how our author came to be known as Ibn Qayyim al-Jawziyya, “the son of the 
superintendent of Jawziyya,” or, for short, Ibn al-Qayyim. His enormous influ¬ 
ence and warm reception in the contemporary Islamic world stands in sharp 
contrast to his humble origins, his unassuming character, modest professional 
achievement, the marginalization of his Hanbalite community in Damascus, 
and his persecution by the establishment 'ulama of his own lifetime. The refu¬ 
tations and persecution directed against him toward the end of his life by Taqi 
al-DIn al-Subkl (d. 756/1355), the ShafiTte-Ash'arite chief-judge, suggest that he 
had already attained enough clout to merit such reaction by the chief estab¬ 
lishment scholar. His books came to be widely read and appreciated in his own 
lifetime, his responsa ( fatawa ) sought, and his legal opinions valued by the 
experts. 5 

Ibn al-Qayyim discovered Ibn Taymiyya when he was about twenty-one, and, 
exhilarated, devoted himself fully to his teachings as well as his reform project 
for the next fifteen years, staying by his side even in captivity until the lat¬ 
ter’s death in 728/1328. As Ibn Hajar al-Asqalani (d. 852/1449), an encyclopedic 
Sunni Hadith scholar (and an Ash'arite and hence a somewhat hostile witness), 
wrote, noting the strong link between the two men, 

[Ibn al-Qayyim] was stout-hearted, vastly learned, knowledgeable of the 
varying opinions and schools of the Predecessors, and overwhelmed by 
his love for Ibn Taymiyya to the point that he would not disagree with any 
of his opinions, supporting them all, and being the one who edited his 
books and spread his teachings. 6 

That he agreed with all of his Shaykh’s opinions is not correct. As noted below, 
he disagreed with his teacher on a number of minor issues in positive law as 
well as theology. Ibn Hajar was correct about his extraordinary loyalty, how¬ 
ever, and goes on to mention Ibn al-Qayyim’s humiliation when he was beaten 
and paraded round the city on a donkey before being thrown in prison with Ibn 
Taymiyya and released only after his teacher’s death. Another conflict between 
him and the powerful chief judge al-Subkl occurred later and lasted through the 
last decade of Ibn al-Qayyim’s life. It started in 741/1341, when al-Subkl played 
a major role in blocking the Mamluk emir al-Fakhri’s (d. 742/1343) attempt to 
retrieve Ibn Taymiyya’s books (sealed since his imprisonment in 728/1328). Only 
after the Mamluk emir threatened to sack al-Subkl did he back down and allow 


5 Ibn Hajar, al-Durar, notes that his works ‘‘were all in high demand by people of different com¬ 
munities” (5:139); see also Holtzman, “Ibn Qayyim,” 214. 

6 Ibn Hajar, al-Durar 5:138. 
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the books to be released, which were subsequently sent to Ibn al-Qayyim and 
one of Ibn Taymiyya’s brothers. 7 

Ibn al-Qayyim’s impressive education reflects the variety and quality of 
learning opportunities available in Damascus at the time. In Hanbalite juris¬ 
prudence, he studied al-Khiraqi’s Mukhtasar, an abridgement of Ahmad b. 
Hanbal’s views on juristic questions and the school’s foundational text; inher¬ 
itance law with his own father, who was a jurist of modest repute, and later 
with Ibn Taymiyya; al-Muharrar, an advanced text in Hanbalite law authored 
by Ibn Taymiyya’s grandfather, Majd al-DIn; and other texts with Ibn Taymiyya’s 
brother, Sharaf al-DIn b. Taymiyya. 8 In legal methodology ( usul al-fiqh), he 
studied the great Hanbalite scholar Ibn Qudama’s (d. 631/1223) Rawdat al- 
nazir ; under Ibn Taymiyya, he read the Ash'arite master Fakhr al-DIn al-Razi’s 
(d. 607/1210) al-Mahsulfi ‘Urn usul al-fiqh, which was the key text for advanced 
students in all four schools of jurisprudence at the time. In addition, Ibn 
al-Qayyim was exposed to a wide variety of literature from various schools 
under the direction of Ibn Taymiyya, including al-Amidl’s Kltdb al-Ihkdm fl 
usul al-ahkdm. In speculative theology (Kalam), Ibn al-Qayyim studied al- 
Razl’s Kltdb al-arba ln fi usul al-din and Muhassal afkar al-mutaqaddlmin wa-l- 
mutaJakhkhirin min al- c ulamd‘wa-l-hukamd‘wa-l-mutakallimin. He studied sec¬ 
tions of these works with the Hanafi scholar Safi al-DIn al-Hindl (d. 715/1315), 
a Shafi'ite-Ash'arite who had recently moved from Delhi and was to debate 
Ibn Taymiyya publicly in 705/1306. Later, Ibn al-Qayyim studied these texts 
with Ibn Taymiyya, and the effect of his wide theological learning, especially 
his deep understanding of al-Razi’s thought from various perspectives and its 
implications on religious life and spiritual psychology, is fully evident in his var¬ 
ious writings. 9 In addition, Ibn al-Qayyim was familiar with Greek philosophy 
and medicine, as evident in his books Kltdb al-ruh and al-Tibb al-nabawi — 
although, like the great Ash'arite critic and consumer of philosophy before him, 
Abu Hamid al-Ghazall (d. 505/1111), he seems to have been largely self-taught 
on the subject. 10 In medicine, he was well regarded and is known to have dis- 


7 Bori and Holtzman, introduction to A Scholar in the Shadow, 22; Ovadia, Ibn Qayyim al- 
Jawziyya and the Divine Attributes, 33; Ibn Hajar, al-Durar, 5:138-139. 

8 Ovadia, Ibn Qayyim al-Jawziyya and the Divine Attributes, 24. 

9 Ovadia, Ibn Qayyim al-Jawziyya and the Divine Attributes, 25. 

10 Y. Tzvi Langermann, “The Naturalization of Science in Ibn Qayyim al-Jawziyyah’s Kitab 
al-Ruhf in, A Scholar in the Shadow, eds. Bori and Holtzman, 203-220, writes: “In sum, 
it seems evident to me that Ibn al-Qayyim is no opponent of rationality or rationalism. 
His method of argumentation and sources of authority are certainly different from those 
one finds in the Islamic philosophical tradition, but underlying them there is a consistent 
appeal to reason in the broadest sense. Despite his differences with his illustrious prede- 
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cussed complex issues with expert physicians. 11 In Madarij, his vast and diverse 
learning (in speculative theology, jurisprudence, Hadith, history, medicine, and 
most of all Qur’anic exegesis) is placed in the service of his project to elucidate 
the proper affective response to God. 

Nearly all of his extant works were authored well after the death of Ibn 
Taymiyya, when our author would have been over thirty-seven years of age. 
Ibn al-Qayyim, in other words, was a late bloomer, which is perhaps why we 
find all of his writings quite mature, without any significant shifts in his fun¬ 
damental positions. Scholars divide his oeuvre into three phases. 12 In the early 
phase we can place 1 'ldm al-muwaqqi’in, a highly original and mature work in 
legal theory seen by many as among the best in the field, along with shorter trea¬ 
tises on legal issues and commentary on Hadith. In his middle phase, we find 
a number of works on theology, such as Ijtimd’ al-juyush (a critique of the Jah- 
miyya) and al-Qaslda al-nuniyya (a poem of theological polemic); on political 
jurisprudence, al-Turuq al-kukmiyya (a critique of legal formalism); and on reli¬ 
gious and spiritual advice, such as al-Da‘ wa-l-dawa‘ and Rawdat al-mubibbin 
(both on the nature of profane love and curing illicit passion), Hadi l-arwah (a 
comprehensive treatise on descriptions of Paradise), and Miftah dar al-sa’ada 
wa-manshur wilayat al- ’ilm wa-l-irada (lit., Key to the abode of felicity and man¬ 
ifesto of the sainthood of knowledge and will). This last, perhaps the first of Ibn 
al-Qayyim’s works to directly engage with the subject matter of Sufism, already 
indicates the author’s abiding concern both with devotional and spiritual expe¬ 
rience and with basing such devotion on not only the will (Rada) of the devotee 
but also scriptural knowledge ( ’ilm). In the last phase, his critique of speculative 
theology and its detriment to religious life became more pronounced. One the¬ 
ological treatise is Shifa’ al-’alil, which addresses the question of predestination 
and causality (natural as well as moral-salvihc) and how both must be affirmed; 
these topics reappear frequently in Madarij, as shown below, in the course of 
his critique of al-Harawi’s denial of causality. Perhaps his most significant the¬ 
ological work is al-Sawa’iq al-mursala, an erudite tome on the divine attributes 
critiquing negationist theology, particularly in its developed, Razian form; this 


cessor, Ibn al-Qayyim maintains an essentially Ghazalian stance” (217), namely that even 
though Greek philosophy is a threat, it raises some real issues and has some serious ben¬ 
efits that must he dealt with seriously. 

11 On his medical knowledge, see Irmeli Perho, “Ibn Qayyim al-Jawziyyah’s Contribution 
to the Prophet’s Medicine,” in A Scholar in the Shadow, ed. Bori and Holtzman, 183- 
202. 

12 Here, I follow Livnat Holtzman’s chronology of his works, which builds on internal textual 
evidence; see Holtzman, “Ibn Qayyim,” 205. 
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work has been the subject of a few excellent recent studies. 13 Tarlq aL-hijratayn 
(or Safar aL-hijratayn) is a characteristic Sunni treatise emphasizing worship 
according to the Sunna and critique of certain erroneous spiritual notions; both 
Miftah and Tarlq are referenced in Madarij in the prefatory section on worship 
(see below, Prolegomenon §5.7.1). Ighathat ai-iahfdn is a traditional treatise 
concerned with the devotional states of the heart, but also delves at length in 
the last two-thirds into the author’s pet jurisprudential concerns of stratagem 
in law ( hlia ), triple divorce, and visitation of tombs as instances of innovations 
(bidaj that are satanic tricks. Madarij, the subject of this translation, is the 
author’s penultimate work. Ibn al-Qayyim’s only major work that refers to it 
and hence must have been completed after it is Zad ai-ma dd, a unique work 
on the Prophetic Sunna that combines biographical literature ( slra ) with the 
author’s encyclopedic stock of Hadith to provide a remarkably detailed pic¬ 
ture of the Prophet’s life and teachings ( hady) in every aspect of life. A treatise 
on Prophetic medicine, ai-Tibb ai-nabccwl, a harmonization of Greek medicine 
with Prophetic medical advice and practices, comprises the fourth of the five 
volumes of Zad. Like al-Ghazali and Ibn Taymiyya, Ibn al-Qayyim was remark¬ 
ably open to foreign knowledge in areas that he believed did not contradict 
revelation. 

Of Ibn al-Qayyim’s character, his student Ibn Rajab speaks in a frank and 
intimate rather than a formulaic or hagiographic register. Ibn al-Qayyim was a 
man given to: 

... outstanding devotions and night vigils, exceptionally long prayers, deep 
and constant remembrance, repentance, humility and complete surren¬ 
der before God, the likes of which I have not seen; nor have I seen any 
greater in knowledge, in the knowledge of the meanings of the Qur’an 
and the Sunna, and the realities of faith. He was not infallible, of course, 
but I have not seen the likes of him in this respect. He faced and firmly 
withstood persecution several times. He was imprisoned with the Shaykh 
TaqI al-Din [Ibn Taymiyya] during his last imprisonment in the citadel. 
During their imprisonment, they were separated from each other, and 
Ibn Qayyim al-Jawziyya was released from captivity only after the death 
of the Shaykh [Ibn Taymiyya]. While in prison, Ibn Qayyim al-Jawziyya 
occupied himself with the recitation of and reflection on the Qur’an, 
which opened up tremendous benefits to him, and attained a great deal 


13 In addition to Miriam Ovadia’s comprehensive monograph (Brill, 2018), see also Yasir 
Qadhi, “Unleashed Thunderbolts,” in Holtzman and Bori (2010). 
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of inner tastes ( adhwaq) and truthful epiphanies ( al-mawajid cil-saklka). 
This experience also earned him mastery of the inner sciences (‘ ulum ahl 
al-ma'arif) and entry into their depths, which he infused into his writ¬ 
ings. He performed Major Pilgrimage many times and stayed for a while 
in Mecca, whose people expressed wonder at his intense devotions and 
frequent circling [of the Ka'ba]. 14 

Another disciple of Ibn al-Qayyim, the formidable ShafiT exegete and historian 
Ibn Kathir similarly notes Ibn al-Qayyim’s remarkable piety and character: 

He became a unique authority ( Jarld nn ji bdbih ) in a number of fields due 
to his devotion to learning day and night, and his prayers and devotions: 
he had a beautiful recitation [of the Qur’an] and character, compassion¬ 
ate temperament, he did not envy, harm, badmouth, or hate anyone. I was 
among his closest and dearest companions, and I never saw anyone of the 
scholars more devoted to worship than him. 15 

It is noteworthy that Ibn Rajab not only emphasizes Ibn al-Qayyim’s traditional 
devotion and worship but comments on his mastery of the discourse of inner 
knowledge ( ma’arif) and his attainment of spiritual tastes ( adhwaq) and true 
epiphanies ( aL-mawajld , sing. wajd). One of the key concerns of Maddrij is grap¬ 
pling with the crucial concept of ma’rifa, which I have rendered neutrally as 
“inner knowledge” (but which is often translated into English as gnosis, a cru¬ 
cial element of mysticism —a topic to which we shall soon return). At the same 
time, neither any of the biographers nor the author himself claim him to be 
a “Sufi.” All this suggests that Ibn al-Qayyim embodied what he advocated in 
Maddrij : harmony between traditions of devotional experience and scripture, 
with the preference for the earlier, simpler devotion of the Predecessors yet 
without wishing to do away with the precious gems of Sufism. 

Throughout Maddrij, the primary spiritual inspiration and intellectual influ¬ 
ence on the author remains Ibn Taymiyya. As Bell writes, “Throughout the evo¬ 
lution of the scholar’s thought the fundamental theological positions remain 
the same, faithfully reflecting the doctrine of his teacher. It is, for the most 
part, only the style and the scope of his writings which set them apart from 
the compositions of Ibn Taymiyya.” 16 Ibn al-Qayyim’s close relationship with 


14 Ibn Rajab, al-Dhayl 5:172-173. 

15 Ibn Kathir, Bidaya 18:523. 

16 Bell, Love Theory, 103. 
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his teacher is also frequently evident. He often mentions Ibn Taymiyya’s spir¬ 
itual virtues and opinions to cap off or decide between the positions of the 
greatest early Sufi masters. He reserves his choicest invocation, qaddasaALLaku 
ruhah (may God sanctify his soul), almost exclusively for Ibn Taymiyya, as if to 
leave his readers in no doubt about his extraordinary love and reverence for his 
teacher. 17 An anecdote helps illustrate this connection. In a different work, Ibn 
al-Qayyim writes, 

Shaykh al-Islam, God be pleased with him, said to me, when I presented 
to him one objection ( Irdd ) after another, “Do not make your heart like 
a sponge for objections and doubts, such that it cannot ripen but with 
them, but rather like polished glass, so doubts may pass over its surface 
but do not stay within: its purity makes you see them, and its firmness 
allows you to repel them.” Or something to this effect. I do not know of 
any other advice that has helped me repel doubts like this one. 18 

In fact, in contrast with the common view of Ibn Taymiyya’s sharp temper, our 
author’s view of his teacher’s disposition is starkly different. He writes, “An emi¬ 
nent associate of [Ibn Taymiyya] said [regarding him], ‘I wish we treated our 
friends like he treats his enemies!”’ 19 

Nevertheless, much recent scholarship has stressed that Ibn al-Qayyim was 
not an uncritical or slavish disciple. For instance, he disagreed with his Shaykh 
on whether the Prophet combined major pilgrimage (hajj ) with minor pilgrim¬ 
age ( c umra ) in one ritual consecration ( ihrdm )—a configuration that is called 
qirdn (lit., combined)—or separated the two consecrations in a configuration 
called tamattu c (lit., enjoyment of the non-consecrated period in between the 
two). He also disagreed with Ibn Taymiyya on whether the souls of the dead 
can meet those of the living (Ibn Taymiyya preferred the opinion that they do 
not, but Ibn al-Qayyim disagreed). 20 A few other such disagreements may be 


17 In Madarij alone, the invocation qaddasa Allah ruhah appears dozens of times after each 
time Ibn Taymiyya's name is mentioned, but only thrice for al-HarawI, and twice for 
the venerable Imam al-Shafi‘i. Furthermore, the invocation radiya Allah ‘anhu (God be 
pleased with him), which is typically reserved for the Companions of the Prophet, is 
accorded to Ibn Taymiyya about half a dozen times on particularly compassionate occa¬ 
sions. 

18 Sharaf al-Din Ibn Qayyim al-Jawziyya, 102, quoting Miftah dar al-sa'ada (Cairo: Matba'at 
al-Sa‘ada, 1905), 1:148. 

19 Madarij{S), 2282; § 39, the station of al-Futuwwa. 

20 Ahmad al-Sam‘anI, “Hayat al-mu’allif” (Introductory material to Ibn Qayyim al-Jawziyya, 
Shifd’al-’alti), 50. 
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found, but they remain minor compared to his overwhelming agreement with 
his Shaykh. His particular genius lay in grasping, synthesizing, and presenting 
in a series of coherent and voluminous treatises of encyclopedic learning his 
master’s enormous challenge to the reigning ideas in nearly every field. Ibn 
al-Qayyim’s contribution is best appreciated not in the coin of his original¬ 
ity or difference from his teacher. Rather, his genius lay in his recognition of 
his master’s real project behind his digressive writings and tumultuous public 
engagements. It is as if in Ibn al-Qayyim, Ibn Taymiyya got another lease on 
life, this time incarnated in the unassuming persona of an academic willing to 
spend decades in patient writing, rather than Ibn Taymiyya’s larger-than-life 
figure of the celibate warrior-saint. 

1.1 Ibn Taymiyya and Sufism 

At the center of Ibn Taymiyya’s broader concerns was the very subject matter 
of Madarij : the possibility and necessity of worshipping God, an act that both 
religious philosophy and theology had great difficulty conceptualizing. His and 
Ibn al-Qayyim’s visions coincided particularly on the question of the nature of 
human response to God, which is perhaps why one does not come across any 
spiritual or theological issue in Madarij on which the author contradicted Ibn 
Taymiyya’s teachings. Rather than imitation in any usual sense, the agreement 
between the two men’s teachings seems to be a result of their extraordinary 
accord of mind and heart. 21 Ibn al-Qayyim, in short, fully shared and promoted 
his teacher’s reformist mission. As demonstrated below, on nearly every ques¬ 
tion raised in Madarij, his answer is based on Ibn Taymiyya’s scattered com¬ 
ments, insights, and devotional practices; yet the development, argumentation, 
and deployment are Ibn al-Qayyim’s own. With discerning, compassionate, and 
elegant literary style, he patiently engages al-Harawi’s rhyming and sometimes 
frustrating ecstatic prose, which borders on what a less committed critic would 
have considered hopelessly vague or heretical. 

A careful reading of Madarij decisively dispels the myth that Ibn al-Qayyim 
and Ibn Taymiyya rejected Sufism perse. In his ode al-Qasida al-nuniyya, prop¬ 
erly titled al-Kafiya al-shafiyafil-intisar ai-firqa al-ndjiya (lit., Sufficient cure in 
support of the saved sect), Ibn al-Qayyim includes in “the army of truth” the 
following: 


21 I suggest, in fact, that the relationship between the two may be best understood as per¬ 
haps the type of intense spiritual affection that we have become familiar with in the case of 
Rumi and Shams-i Tabrizi; see Shams-i Tabrizi, Me andRumi: The Autobiography of Shams- 
i Tabrizi , trans. and ed. William Chittick (Louisville: Fons Vitae, 2004). 
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All of the Companions of the Messenger 

Are the battalion of Islam, possessing knowledge and faith 
And those who succeed them in righteousness 
One generation after another, across the ages 
The Folk of Hadith, all of them, and Imams 
Of Fatwa and Masters of inner knowledge 
Who know their Lord and Prophet 

And know the merits of action, all in their proper place 
The Sufis of the Prophetic Sunna 

Not those given to ecstatic outbursts and nonsense 
This is their speech summoned before us 
Without lies or concealment 22 

The ode goes on to name the enemies of the saved sect: Greek philosophy, its 
masters like Aristotle, and its importers and normalizers like Ibn Sina; nega¬ 
tionists (ummat al-ta c tll), among them the followers of Ja'd b. Dirham and 
Jahm b. Safwan, usually labeled the Jahmiyya; the Mu'tazila; and the Rafida. 23 
Addressing the Ash'arites, he says that the best of their army is the great Abu 
1-Hasan al-Ash'ari himself, who affirmed divine attributes, but that the later 
Ash'arites have distanced themselves from his position. 24 The Sufis are clearly 
more comfortably placed inside the orthodox group, provided that they fol¬ 
low the Sunna and not oppose religious knowledge (again as favorably com¬ 
pared to the later Ash'arites, who are seen as having largely abandoned the 
commitment to scripture that their own eponym demonstrated, at least in 
regard to certain divine attributes). One should not, of course, forget the par¬ 
ticular circumstances of Ibn al-Qayyim’s lifelong persecution at the hands of 
certain Ash'arites, which may have contributed to his bitterness. After all, the 
author displays remarkable charity toward the ideas of al-Harawi in Madarlj, 
which may be, in their antinomian and monist tendencies, farther from Ibn al- 
Qayyim’s own than those of his contemporary Ash'arites. 

On scholarly evidence, both documentary and literary, there can be no 
debate about Ibn Taymiyya’s Sufi credentials and the infusion of a profound 
love-theology in virtually every aspect of his writings. It is only because West¬ 
ern academics as well as recent Muslim movements—including Ibn Taymiyya’s 
champions in modern-day Salahs as well as his adversaries—continue to 


22 Ibn al-Qayyim, al-QasIda al-nuniyya (Cairo: Maktabat Ibn Taymiyya, 1417), 223-224. 

23 On these figures and schools, see the Glossary. 

24 Ibid., 225. 
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equate Sufism with ‘mysticism’ (an expansive category including the likes of 
al-Haraw! and Muhyl al-DIn ibn ‘Arab!) that they insist on seeing Ibn Taymiyya 
as an adversary of Sufism. In doing so, they prefer ideology over all available 
evidence. Yet, whether the reformers thought that Sufism in their time was 
itself beyond repair (having become so mixed up with heresies in practice and 
thought) is a question that lies beyond our scope here. 

Purported documentary evidence for Ibn Taymiyya’s formal Sufi credentials 
as an initiate of the Qadiriyya order, along with references to his own writings, 
was furnished by George Makdisi in an important 1974 article. 25 Makdisi did 
not elaborate the conceptual texture of Sufism, but did point out Ibn Taymiyya’s 
high praise of a number of both Hanbalite and non-Hanbalite Sufis and his cen¬ 
sure of al-Haraw! and Ibn Arab!. He furthermore suggested that Madarij was 
a Sufi treatise which proved Ibn al-Qayyim was more favorable to al-Haraw! 
than was his teacher; this, as we show below, is overstating the case. The only 
difference between Ibn Taymiyya and Ibn al-Qayyim in their attitude toward al- 
Harawl is the latter’s more detailed engagement and more sympathetic style. 

Both Ibn Taymiyya and Ibn al-Qayyim consistently praised a number of Sufi 
authorities, most noteworthy among them being al-Junayd (d. 298/910), the 
acknowledged first master of the Sub path (sayyid al-UVifa), and Abd al-Qadir 
al-JIlanl (d. 561/1166). The latter was particularly respected by Ibn Taymiyya, 
who was moved to write a commentary on his treatise and held him in high 
esteem. These “true” Sufis stressed renunciation and orthodox devotional prac¬ 
tices and probed psychological discourses without promoting antinomianism 
or ecstatic utterances, thus subordinating their gnosis {ma'rifa) to scriptural 
knowledge {'dm). In fact, both Ibn Taymiyya and Ibn al-Qayyim were even 
willing to countenance heretical outbursts {shatahat) as a sign of weakness 
or immaturity if uttered in a state of ecstasy, rather than declare them to be 
outright heresy. 26 This may be contrasted to the stern attitude of Abu Hamid 
al-Ghazall to such ecstatic behavior: 


25 George Makdisi, “Ibn Taimiya: A Sufi of the Qadiriya Order,” American Journal of Arabic 
Studies 1 (1974): 118-129; and idem., “The Hanbali School and Sufism,” Boletin de laAsocia- 
tion Espanola de Orientalistas 15 (1979): 115-126. 

26 For Ibn Qayyim al-Jawziyya’s apology for the shatahat of several righteous Sufis, see 
MadarijiS), 424, § 19, the station of al-Raja'. For the various ways in which Sufi masters 
addressed this issue, see Carl Ernst, “Shatahat or Shathiyyat ,” in E12. For Ibn Taymiyya’s 
complex view of the intoxicated mystic al-Hallaj (d. 309/922), see Yahya Michot, “Ibn 
Taymiyya’s Commentary on the Creed of al-Hallaj,” in Sufism and Theology , ed. Ayman 
Shehadeh (Edinburgh: Edinburgh University Press, 2007), 123-136. These studies estab¬ 
lish at a minimum that a simple assignment of mystical or ecstatic essence to Sufism and 
then opposing it with an externalist sharfa is fraught with difficulties. 
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None can stop these idiots from such claims or from saying ridiculous and 
confused things, for if you try to, they retort, “Your attempt to prevent us 
is because of knowledge ( "dm) and disputation ( jiddl ), and knowledge is 
a veil (from higher realities) and disputation is an act of the (appetitive) 
self. These words of ours cannot be seen except from within by the unveil¬ 
ing of the light of the Truth (bi mukdshafatnur al-haqq)." The evil of things 
like this has spread far and wide, as has their harm to the commoners, to 
the extent that it would be better to execute anyone who says things of 
this kind than to save ten lives! 27 

Thomas Michel’s brief study of Ibn Taymiyya’s commentary on some state¬ 
ments from ‘Abd al-Qadir al-Jilani’s Futuh. al-ghayb focuses on Ibn Taymiyya’s 
substantive attitude towards Sufism and shows what role Sufism played in 
Ibn Taymiyya’s vision of Islam. 28 Michel confirms what many scholars have 
observed, stating, “Ibn Taymiyya teaches no doctrinaire rejection of the Sufi tra¬ 
dition”; he concludes that Ibn Taymiyya “integrates the Sufi striving for haqlqa 
into the total Islamic response to God.” In addition, Ibn Taymiyya fuses his 
“activist and voluntarist” approach to “the cherished Sufi concepts of private 
inspiration and intuitive perception,” culminating in a system like that of al- 
Ghazall in scope but different in nature. 29 

Recent studies allow us to make an even stronger statement: nearly all the 
important early Sufis were (or, more precisely, thrived in the ranks of) tradi¬ 
tionalists, the party of Hadith and Sunna. 30 Laury Silvers sums up the matter 
perceptively: 

The Iraqi community that would become known as “Sufis” grew out of 
a ritually scrupulous and theologically uncompromising trend within 
the broader Ahl al-Hadith movement that included Ahmed b. Hanbal 


27 Abu Hamid al-Ghazah, Ihya‘ ’ulum al-din, 5 vols., ed. Sayyid ‘Imran (Cairo: Dar al-Hadith), 
1:50. 

28 Thomas Michel, “Ibn Taymiyya’s Sharh on the Futuh al-Ghayb of ‘Abd al-Qadir al-Jilani,” 
Hamdard Islamicus 4 (1981), 2,4. 

29 Michel, “Ibn Taymiyya’s Sharh on the Futuh al-Ghayb ,” 9,12. 

30 It has become conventional to refer to the Ahl al-Sunna from the second/eighth to the 
fourth/tenth centuries as the traditionalists, the Ahl al-Hadith, or the Hadith folk. At the 
core of this broad, mainstream religious enterprise that defined itself against rebellion, 
sectarianism, foreign influences, and excessive rationalism was the professional schol¬ 
arship of Hadith experts ( muhaddiths , traditionists). Some time during the third/ninth 
century they came to be known as Ahl al-Sunna wa-l-Jama‘a. For more, see Glossary, “Sun¬ 
nis.” 
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(d. 241/855) and his followers, Hasan al-Basri (d. 110/728), Rabi'a al-Ada- 
wiyya (d. ca. 184/801), and others, including an odd band of renunciants 
derisively named “Sufis” for the harsh wool clothing they wore. The wool 
wearers are reported to have been more than willing to set others straight 
when their conscience demanded it. In particular, they were well known 
for being hard-line devotees of the Ahl al-Hadith culture penchant of 
“enjoining the good and forbidding the wrong.” 31 

What Ibn Taymiyya, Ibn al-Qayyim, al-Dhahabl and other traditionists 32 were 
doing was less entering into a new discourse than reclaiming the tradition of 
piety that they saw as their own, one that they wished to safeguard from what 
they saw as foreign influences (for example, the influence of Ibn Arab! and of 
Kalam) and from the gullibility of some of their own “intoxicated Sufis” like 
al-HarawI. 

This account of the traditionalist reformer’s relationship Sufism is not quite 
complete yet. Its plot takes another twist when we realize that they never 
emphasize their own Sufi credentials, and considered even the most charac¬ 
teristically ‘Sufi’ innovations (such as thematizing the divine path into stations 
and levels) as nonessential. One possible reason may be that seeing that the 
Sufi tradition had gone too far, they wished to reclaim what they saw as its 
essence, love of God and the will to obey Him in action. 33 Nowhere in Madarij 


31 Laury Silvers, A Soaring Minaret: Abu Bakr ai-Wasiti and the Rise of Baghdadi Sufism 
(Albany: suny Press, 2010), 2-3. 

32 The Sunna and Hadith movement that I have called here the traditionalists had its roots in 
the circles of disciples of the Companions and their own disciples in the main cities during 
the Marwanid period toward the beginning of the second/eighth century, when the Ahl 
al-Hadith/al-Sunna were strong enough to penalize dissenters, as evidenced by the case 
of Abu Hanlfa (d. 150/767) and his teacher on the question of irja'. Abu Hanifa’s epistle to 
‘Uthman al-Battl defends his being from ahlal-sunna and ahl al-'adl (which latter should 
be read literally as meaning ‘just’ and ‘fair’, though some scholars have missed this point: 
see Ulrich Rudolph, Al-Maturldl and the Development of Sunni Theology in Samarqand, 
trans. Rodrigo Adem (Leiden: Brill, 2015), 24,28,48). By the end of the century, the Ahl al- 
Sunna had become recognized as Ahl al-Hadith, a label which, in Christopher Melchert’s 
view, lost its importance in about the fourth/tenth century, as the enterprise of Hadith 
preservation became absorbed into other formations such as the Hanbalis and tradition¬ 
alists in other schools. “[T]heir own name for themselves, ahl al-sunna, was claimed by 
virtually all parties except the Shi‘is.” Melchert, “The Piety of the Hadith Folk,” Interna¬ 
tionalJournal of Middle East Studies 34, no. 3 (2002): 434. 

33 One leading scholar of Ibn al-Qayyim, Livnat Holtzman, has commented that he “certainly 
surpassed his master in [Sufism],” becoming “more and more absorbed in Sufi thought as 
the years went by” (“Ibn Qayyim al-Jawziyya,” 217). This, however, is an unwarranted spec¬ 
ulation. 
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or elsewhere does Ibn al-Qayyim declare himself a Suh. It seems that he (like 
his teacher, Ibn Taymiyya, who did have an early formal affiliation with the 
Qadiriyya order) had discovered that although Sufism as a whole was a whole¬ 
some devotional tradition on par with schools in jurisprudence, many Sufi doc¬ 
trines and practices deserved to be rejected or critiqued; inasmuch as Sufism 
had certain distinctive doctrines, the devotional life of the Prophet, the Com¬ 
panions, and the Predecessors had been superior. 34 The “true” Subs preserved 
some of that spirit, for which they deserved credit. Madarij reflects this under¬ 
standing. The challenge remained to separate the good Subs from the bad ones, 
just as in jurisprudence one must distinguish the good tciqlld from the bad kind; 
the same is true in politics. Ibn al-Qayyim claimed no more, no less. This point 
is made explicitly and repeatedly in Madarij (see below). While al-Dhahabl 
(who effectively held the same views on Subsm as the two reformers) was 
willing to label the Companions’ and the Predecessors’ practice as tasawwuf, 
as synonymous with devotion in worship, Ibn al-Qayyim strictly avoided this 
anachronism. 


2 The Formation of Subsm 

In order to appreciate what Madarij is trying to do vis-a-vis Islamic devotional 
traditions, we must understand the long conversation of which it is a part. This 
requires paying attention to the emergence of Subsm, to Islamic and foreign 
ideas and practices on which Subsm drew, and to the diversity and conbicts 
that persisted among circles that identibed with Subsm. In this section, we 
explore these questions brieby and, in doing so, introduce the chief Sub and 
pre-Sub authorities frequently invoked in Madarij. 


34 This precise conclusion is reached by a recent, through study of al-Wasitl, a senior Sufi 
master and a companion (disciple?) of Ibn Taymiyya older than him in age, who reached 
the same conclusions about the Sufi orders of his time (the Shadhiliyya, the Akbrariyya, 
the Rifa'iyya) as our traditionalist reformers and j oined them, while carving out his own 
“Muhammadan way” (tariqa Mukammadiyya) influenced by Ibn Taymiyya but a product 
of his own journey and judgment. See Arjan Post, “The Journey of a Taymiyyan Sufi: Sufism 
through the eyes of ‘Imad al-Din Ahmad al-Wasiti (d. 711/1311)” (Ph.D. Dissertation, Utrecht 
University, 2017), 256-259. 
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2.1 First/Seventh Century: Renunciant-Warrior Piety 
The proper affective and devotional response to God 35 was identified in early 
Islam through various keywords: Qur’anic terms such as tazkiya (purification), 
taqwd (fear of displeasing God), ‘ ibada (servitude, worship), ihsdn (pursuit of 
excellence; charity), isLdm (submission, surrender), and less frequently, qunut 
(standing with devotion in worship), nusuk (ritual worship; sacrifice), tabattuL 
(exclusive devotion, celibacy), and so on. Many of these were incorporated into 
the Sufi vocabulary of al-HarawTs Mandzil . 36 

Over the course of the first/seventh century, terms such as qurra ’ (Qur’an 
reciters), 'ubbad, and nussak (each meaning those devoted to worship) were 
employed to refer to certain Companions and Successors. Ibn al-Jawz! (d. 597/ 
1200) devotes his work Sifat al-safwa, for instance, to the Companions and Suc¬ 
cessors given to at-‘Urn wa-l-zuhdwa-L-ta’abbud (“knowledge, renunciation, and 
worship”), three concepts typically associated but not always mutually neces¬ 
sary. For instance, the Companion Abu Dharr is known for his utter devotion 
and renunciation, but not knowledge and wisdom. During the first century, the 
mode of piety was practical (as opposed to theoretical or discursive), and the 
ideal believer was an renunciant warrior, whereas monasticism and reclusion 
were derided. Ibn al-Jawz! depicts the pious character of over 150 Companions 
in Sifat, of whom one-sixth are women. 

The label “zuhd" developed some time during the second/eighth century and 
became a staple of Ahl al-Hadith discourse on piety, but has no mention in 
the Qur’an or Hadith. In its early form, it is best translated as renunciation, 
which meant detachment from excessive worldly pleasures even while pos¬ 
sessing wealth, earning a living, and engaging in marriage and family life. In 
its later forms, ideas of self-deprivation, prolonged fasting, celibacy, and rejec¬ 
tion of property as a training for the body became prevalent. This shift, which 
has often escaped scholarly notice, justifies translating later zuhd as asceticism. 

A related form of piety that became legendary during the first century was 
that of the Kharijites. They were known even among the Companions for their 
constant prayer and fasting, valor, fearlessness, resolve, and military prowess; 
their renunciant-warrior piety recalled the piety of Christian monks seeking 


35 Properly naming this affective response to God is crucial: its modern rendering as “mys¬ 
ticism” or “spirituality” obscures our understanding, for such categories borrow from 
ancient Gnosticism, itself a child of Neoplatonism, a dualist opposition between piety 
as non-material spirit and matter as its opposite. 

36 A number of scholars have noted the development of these terms: e.g., Ibn al-Jawzi, Talbls 
Ibtls 1:145. 
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martyrdom, with whom they had some contact. 37 Their murderous brutality, 
fanaticism, and practice of indiscriminate killing ( istkrad ) of their opponents 
cast fear into the hearts of contemporary Muslims. The only Kharijites who 
survived into the medieval period were the relatively moderate Ibadis, who 
continued to display similar forms of piety but refrained from indiscriminate 
killing. 

The renunciant-warrior ethos of early Islam was a widespread mode of piety, 
ranging from the Prophet to Companions like ‘Umar and ‘All, to Hadith scholars 
and warriors like ‘Abdallah b. al-Mubarak (d. 181/797) and beyond. It continued 
to be the dominant model for the first two centuries. 

2.2 Second/Eighth Century: Fear and Weeping 

Over the course of the second/eighth century, the regnant terms were zukd 
(often coupled with warn ', scrupulousness in adhering only to what is licit) 
and bukdk / bakkd’un (weeping/weepers in lament of one’s sins and fear of God). 
The Qur’an associated intimate fear of God ( khashya ) exclusively to knowers of 
God (‘ ulama ’). Even though the renunciant-warrior model now gradually loses 
ground to a less activist mode of piety, devotion is still embodied rather than 
theoretical. 38 Here follow some key pious figures of this century. 

Al-Hasan al-Basrl (b. 21/642, d. 110/728). Some Western scholars have called 
him the “archetypal Sufi,” but this is anachronistic. Not only the term but the 
conceptual content of that term was not yet available; accordingly, the canon¬ 
ical Sufi biographers such as al-Sulaml, al-Kalabadhi, and al-Qushayri do not 
include him or any figure of his generation in their lists of Sufi forebears. He 
is highly revered as a bridge between the Companions and later generations. 
Abu Talib al-Makkl sees al-Hasan as the most distinguished predecessor of his 
path: “He was our leader in this doctrine ... and we walk in his footsteps and we 
follow his ways and from his lamp we have our light.” 39 Al-Hasan became the 
subject of much pious legend. 


37 See Thomas Sizgorich, Violence and Belief in Late Antiquity: Militant Devotion in Christian¬ 
ity and Islam (Philadelphia: University of Pennsylvania Press, 2009), 196; Alexander Knysh, 
Islamic My sticism: A Short History (Leiden: Brill, 2000), 19. 

38 For a useful summary of these developments, see Knysh, Islamic Mysticism, 8-14. 

39 Abu Talib al-Makkl, Qut al-qulub (Beirut: Dar al-Kutub al-Tlmiyya, 2005), 1:257; Knysh, 
Islamic Mysticism, 13. Al-Makki’s chief authorities are all Sufis, chiefly, Sahl al-Tustari and 
al-Junayd, yet he does not claim to be a Sufi in the treatise. This confirms Carl Ernsts’ 
view (see below) that “Sufism” as a label for a unified ideology is an invention of the 
Orientalists: “Sufis” like al-Makki identified with their pious circles through chains of 
authorities, as in Hadith and Fiqh, yet the term Sufism had not yet gained any great recog¬ 
nition. 
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Al-Hasan was the most senior and revered among the Successors ( tab'Cun, 
those who succeeded the Companions). His father was taken captive during 
the Islamic conquest of Iraq, brought to Medina, and manumitted, where he 
married a woman named Khayra. Al-Hasan was born to them two years before 
the end of ‘Umar’s reign. He was raised in or near Medina, and recalled enter¬ 
ing the apartments of the Prophet’s wives as a boy. Some reports have it that 
his mother frequented the house of the Prophet’s wife Umm Salama, who may 
have nursed him. 40 He met and reported from a large number of Companions. 
In 42/662, he moved to Basra, which was a garrison town; he joined the Mus¬ 
lim army and took part in the conquest of eastern Iran, and returned to settle 
in Basra. He likely participated in the 82/702 rebellion of Ibn al-Ash‘ath against 
Hajjaj b. Yusuf, the Umayyad caliph ‘Abd al-Malikb. Marwan’s viceroy over Iraq. 
After the failure of the rebellion, he spent years of his life in hiding until Hajjaj’s 
death in 96/714. 41 

Al-Hasan became a master exegete of the Qur’an, and his profound under¬ 
standing of the text became the font of many Islamic sciences. His eloquent 
sermons brought people to God, instilling fear of the afterlife and cautioning 
against heedlessness. His distinctive method was to turn the Qur’anic warnings 
against non-believers and hypocrites into reminders for all believers: “Repolish 
these hearts, for they are quick to rust” (compare with Q. 83:14), and “Make this 
world a bridge which you cross but not build on” (compare with Q. 57:2o). 42 

Some ascetics among al-Hasan’s disciples, such as Abd al-Wahid b. Zayd 
(d. c. 150/767) may have been the first to establish an ascetic retreat ( ribat ). 
Many ascetics and worshippers came out of or are associated with this circle, 
including the Christian convert Farqad al-Sabakhl (d. 131/749), Malik b. Dinar 
(d. 128/745), and Rabi'a al-Adawiyya (d. c. 185/801), the legendary woman- 
ascetic. Farqad may have been the first one to don a woolen garment ( suf) 
as an expression of asceticism, and was reportedly chided for the practice by 
al-Hasan. 43 In the generation that followed, the disciples of this circle began 
to spread to other regions, such as Abu Sulayman al-Daran! of Damascus 
(d. 215/830). 


40 Siyar 4:564. 

41 Suleiman Ali Mourad, Early Islam Between Myth And History: Al-Hasan Al-Basri ( d. noh/ 
j28ce) and the Formation of His Legacy in Classical Islamic Scholarship (Leiden: Brill, 2005). 
Knysh, Islamic Mysticism, 11 suggests that his fear of Hajjaj was because he opposed the 
establishment of al-Wasit, an Umayyad administrative town between Kufa and Basra; 
Mourad’s conclusion is more persuasive. 

42 Knysh, Islamic Mysticism, 11. 

43 Christopher Melchert, “Farqad al-Sabakhl,” E13. 
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‘Awn b. ‘Abdallah b. ‘Utba al-Hudhall (d. c. 113/732) of Kufa, called the “Sage 
of the Umma,” brother of the famous jurist of Medina, ‘Ubaydallah. Awn was 
known for his knowledge ( fiqh ) and chivalrous manners ( adab ), apart from 
his piety. He was a trustworthy narrator of hadith, who narrated from figures 
including Abdallah b. ‘Abbas, Abdallah b. ‘Umar, Sa'id b. al-Musayyib, and Abu 
Hurayra. He was also known for adhering to a moderate IrjcV (the doctrine of 
deferment, namely that faith does not include action), which he later gave up. 
He reportedly rebelled against al-Hajjaj in the well-known rebellion of Ibn al- 
Ash'ath, but was reconciled to the Umayyads. He was honored by the pious 
caliph ‘Umar b. ‘Abd al-'Aziz. He permitted spiritual music; he had a pious slave 
girl who would sing pious odes about religious matters to bring his guests to 
tears. He highly valued her and as a token of love for God, he manumitted her. 44 

Ibrahim b. Adham (d. 162/778), a great ascetic labeled by biographers as 
“the master of ascetics” (sayyid al-zuhhad), originally from Balkh (presently in 
Afghanistan). His dramatic conversion from prince to renunciant has become 
the stuff of legend. Like the ascetics of his time, he searched for pure and licit 
earning, and would rather eat dirt than ingest food from improper earning. He 
settled on the frontier ( thaghr) of Syria with the Byzantines and participated 
in many a battle. He was graded as reliable ( thiqa ) by the leading traditionist 
al-Daraqutnl, and reports teachings from Malik b. Dinar. He was part of the 
circle of tradition and piety that included Shaqlq al-Balkhl, Sufyan al-Thawri 
(d. 161/778), al-Awza‘I, and al-Fudayl. 45 

Abdallah b. Al-Mubarak (d. 181/797), a universally well-regarded tradition¬ 
alist, among the pioneers of the sciences of Hadith, a renunciant-warrior. His 
zuhd was strictly Sunna-bound: he was an affluent businessman known for gen¬ 
erosity to the pious and to students of Hadith. 46 

Al-Fudayl b. ‘Iyad (d. 188/803), born in Khurasan and settled in Mecca, 47 
a traditionalist who was known for his grief and weeping over sins, his con¬ 
stant repentance and prayers, and his compassion for his fellow believers. He 
started his career as a student of Hadith but then gave it up to devote himself 
solely to worship and the teaching and preaching of concern for the afterlife. He 
was known for strict adherence to the Sunna and reprobation of innovation 


44 See Siyar 5:103. 

45 Siyar 7:387. Knysh, Isiamic Mysticism, 19, mostly reports legendary materials. 

46 On him, see a recent monograph, Feryal Salem, The Emergence of Early Sufi Piety and 
Sunni Scholasticism (Leiden: Brill, 2016). Following Knysh, Salem seems to suggest that 
Ibn al-Mubarak’s asceticism (zuhd) had some necessary relationship to Sufism, and calls 
his works "proto-Sufi” (37-44). None of the canonical Sufi biographers such as al-Sulaml 
and al-Qushayrl include him as a Sufi, however. 

47 Siyar 8:421. 
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( bid’a ). He was a renunciant ( zakid) in the moderate sense of earning a liv¬ 
ing for himself and his family by the toil of his hands rather than relying on 
hand-outs from others. Those who received knowledge and learned piety from 
him included such luminaries as al-ShahT (the jurist), Abd al-Rahman b. al- 
Mahdl (a leading Hadith scholar), and ascetics such as Bishr al-Hafi and al-Sarl 
al-Saqatl (al-Junayd’s uncle), among others. Al-Junayd, the first Shaykh of the 
Sufis in Baghdad, was thus a product of al-Fudayl’s circle. Sufi biographers like 
al-Sulaml and, following him, al-Qushayrl include him among the earliest Sufis, 
but neither of them mentions any mystical ideas apart from his asceticism. Al- 
Sulaml’s decision to include him at the top of his list of the first generation of 
Sufis seems to have been driven by his desire to find a common link for the 
burgeoning mystical ideas of his disciples. 

Rabi'a al-Adawiyya al-Qaysiyya (d. c. 185/801, this is highly uncertain) of 
Basra was one of the numerous female renunciants ( zahidat , i abidat) of this 
period; her historical existence is not in doubt, but most stories about her are 
uncorroborated and legendary, and appear rather late. 48 The earliest writer to 
mention her is the great essayist al-Jahiz (160-255/776-868), who mentions 
only two statements attributed to her. Upon being told, “Why do you not ask 
the men of your family to buy a servant for you who would save you the trou¬ 
ble of your housework?” She replied, “If 1 am ashamed to ask Him to whom this 
world belongs for it, how could 1 ask for it those to whom it does not belong?” In 
another exchange, when asked “Have you done any deed that you think will be 
accepted by God?” she said, “Even if there was such an act that 1 had performed, 
1 would still fear that it would be rejected.” 49 A generation later, the historian 
and litterateur fbn Abl Tahir ibn Tayfur (d. 280/893) hi his book on eloquent 
women, and the Sufi Ibrahim b. Junayd (d. 270/883) in his work on love for 
God, each attribute further statements to her. The latter notes two statements 
that stress her exclusive love for God. Such concern for the acceptance of one’s 
deeds does not easily align with later legends about her passionate love poetry 
for God and her deprecation of heaven and hell, but we do not have access to 
verifiable historical data to help determine the exact nature of her teachings 
on divine love and whether she had any mystical teachings. 


48 For a historical reconstruction of her life and later lore, see Rkia Elaroui Cornell, Rabi'a 
from Narrative to Myth: The Many Faces of Islam’s Most Famous Woman Saint, Rabi’a al- 
Adawiyya (Oneworld Publications, 2019). Cornell concludes that not much can be known 
of the historical Rabi'a apart from her historicity as a person and significance as a renun¬ 
ciant. 

49 Ahmet Karamustafa, Sufism: The Formative Period (Edinburgh: Edinburgh University 
Press, 2007), 3. 
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Shaqlq al-Balkhl (194/810) of Khurasan may have been among the first to 
speak of stations ( mandzil ) on the path to God, comparable to al-Daranl’s 
“stages” ( darajat ), in a treatise attributed to him titled Adab at- ’ibudui (The Eti¬ 
quette of Worship). 50 He was a warrior-ascetic on the eastern frontier against 
the Turks and was martyred in action. Reportedly, he was a merchant but was 
challenged by a Buddhist monk to demonstrate his trust in God by abandon¬ 
ing his trade, at which point he repented and turned to jihad and zuhd. Like 
Ibrahim b. Adham on the western frontier, his life on the eastern frontier exhib¬ 
ited extreme scruple ( waraj and reliance ( tawakkul ). 

Abu Sulayman al-Daranl (d. 215/830), Abd al-Rahman b. Atiyya, also known 
as Ibn Ahmad al-Daranl, a second-generation disciple from al-Hasan’s cir¬ 
cle, wrote numerous treatises on asceticism, especially emphasizing trusting 
reliance on God ( tawakkul ) and joyful contentment with God’s decree ( ridd). 51 
He spoke of stages or ranks ( darajat ) on God’s path. We also learn of al-Daranl’s 
sister who was known for her piety and fear of God. Al-Daranl and his disciples 
did not identify as Sufis, as tasawwuf had not emerged as an ideal yet, and even 
when it did, it was identified with Baghdad. 

Ahmad b. Abl al-Hawarl (d. c. 230/845 or later) of Damascus was al-Daranl’s 
foremost disciple. His wife, Rabi'a bt. IsmaTl, was also a devout worshipper and 
renunciant, and is often confused with her namesake in Basra; it is likely that 
anecdotes about the Damascene Rabi'a were added to the legend of Rabi'a from 
Basra. 

The word “sufi" was first coined some time during the second/eighth century 
to refer to “some renunciants and pietists who wore wool.” There were wool- 
wearers but there was no “Sufism” at this time, that is, no agreed-upon doctrine 
or practices associated with the term, only a vague “orientation towards piety 
marked by the socially unconventional, and thus remarkable, habit of donning 
woolen garments.” 52 Many renunciants disapproved, some even decried it as 
a petty show of piety. Most authorities of this period still wondered about its 
meaning. The following anecdotes give a sense of the reaction that the new 
term generated. An associate of Malik b. Anas (d. 179/795), the unparalleled 
traditionalist authority of Medina, reports that a man from Nusaybln (Nisi- 
bis, in modern-day Turkey) came and said, “O Abu Abdallah, we have some 
people known as the Sufis, they eat a lot, then recite poems, then they get up 
and dance.” “Are they children?” Malik asked. “No,” the man replied. “Are they 
insane?” Malik wondered. “No, they are old men.” “I have never heard anyone 


50 Karamustafa, Sufism, 3, 6. 

51 See Siyar 10:192. 

52 Karamustafa, Sufism, 7. 
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from among the people of Islam do such a thing,” was Malik’s puzzled response. 
Al-ShafiT (d. 204/820) had a little more formed opinion on the matter: “If a man 
becomes a Sufi in the morning, he loses his mind before noon”; indeed, “No one 
spends time with the Subs for forty days without losing his mind forever!” 53 

2.3 Third/Ninth Century: The First Sufis 

Yahya b. Mu'adh al-Razi (d. 258/872), a traditionalist of Khurasan known for 
his teachings on asceticism ( zuhd ), powerful exhortations, and, according to 
al-Sulaml, “beautiful discourse on hope ( raja ’).” His discourse does not indi¬ 
cate, in either traditionalist biographies or Sufi ones, any commitment to a Sufi 
identity, but suggests some participation in the new discourse of Sufism. The 
only explicit mention of Sufism appears in a neutral, even skeptical sense, in 
the biographical dictionary of al-Sulaml: Yahya said, “I avoid the company of 
three types of men, the heedless scholar, the foul-mouthed Qur’an-reciter, and 
the ignorant mutasawwif!’ The term mutasawwif could mean a Sufi or an ini¬ 
tiate seeking to be one. Al-Dhahabi reports the following statement by him 
which indicates his participation in the emerging discourse on ‘stages’ on the 
path to God: “The ranks are seven: repentance, renunciation ( zuhd ), content¬ 
ment ( ridd ), fear, yearning ( shawq ), love, and inner knowledge ( ma'rifa ).” 54 He 
is reported to have corresponded with al-Bistaml in stylized exchanges in which 
the latter always outdoes him. If the association of the notions of stages, yearn¬ 
ing, love, and inner knowledge to him are correct, we can conclude that he 
espoused a moderate mysticism of the kind the traditionalists (including Ibn 
al-Qayyim in Maddrij) were happy to embrace. 

Abu Yazld al-Bistaml (d. 261/874-875 or 234/848-849), Tayfur b. ‘Isa b. Suru- 
shan; as the wide disagreement in his possible death dates indicates, little is 
known about him except that he hailed from Bistam in northeastern Iran and 
his grandfather was a Zoroastrian who converted to Islam. He left behind a 
number of ecstatic utterances ( shatahat ), and that he may have been the first 
one to utter a substantial number of these. Other reports show him revering the 
Qur’an and the Sunna and the normative commandments of Islam, and deni¬ 
grating those who claim to work miracles without adhering to the Law. Greater 
and greater legend is spun around his figure in the later materials. 55 

His famous ecstatic sayings include, “Glory be to Me! How great is My 
majesty!” (subhdnl ma cTzama sha‘nl\) and “I am He” (and huwa)-, “There is 


53 Ibn al-jawzl, Tatbls Iblls 1:327. 

54 SulamI, Tabaqat al-sufiyya, 102. For a traditionalist biography, see Siyar 13:15. 

55 Jawid A. Mojaddedi, The Biographical Tradition in Sufism (London: Curzon, 2015), studies 
the growth of legend about BistamI over time. 
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nothing in my cloak except God;” and “What is Paradise? Child’s play and the 
object of desire for those of this world!” He also has numerous statements about 
his own utterly awesome greatness, love of God, and mystical union (as sug¬ 
gested in the ecstasies): whatever else maybe said, humility was not one of his 
virtues. 

Al-Dhahabi, the traditionalist biographer, records both kinds of reports. 
Among the more orthodox ones is: al-Bistami said, “Many of God’s creatures 
walk on water (as miracle workers), but have no worth before God; if you see 
someone flying and things like that, do not be deceived by that until you see 
how he does with the divine command and prohibition and guarding the limits 
and the Law.” The heterodox ones include, in addition to those reported above: 
“What are these traditionists ( muhaddithun ), speaking of what a man reported 
on the authority of another? Our heart addresses us on the authority of the 
Lord.” 56 

Many of these sayings suggest a strong mystical impulse. It is reported that 
he was not an ascetic; when asked, he reportedly said, “This world is nothing; 
how can one renounce it?” Yet he reportedly lived as a celibate. 57 

There is no indication that BistamI associated with the Sufis of Baghdad, but 
the little that is attributed to him, if correct, clearly points to his mysticism. 

Sahl al-Tustarl (d. 283/896), from al-Tustar (Shushtar in Persian, in south¬ 
western Iran, near Basra). 58 His teacher in Hadith and asceticism was Sufyan 
al-Thawri; in devotional matters, he had another obscure teacher, Hamza, who 
resided in the ascetics’ retreat island of Abbadan. Al-Tustari also resided there 
and had a vision of God’s supreme name (ism Allah al-a‘zam). He seems to have 
been a pioneering figure in the transition from asceticism to mysticism, as he 
claimed to be “hujjat Allah." (the Proof of God), which got him in trouble with 
the ShafiT authorities in the city. 59 

After his death, his disciples split into two groups. One moved to Baghdad 
to join the circle of al-Junayd (these including al-Junayd’s successor, al-Jurayri 
(d. 312/924)) or the Hanbalites (these including the firebrand al-Barbahari 
(d. 329/941), the staunch anti-Kalam figure Abu Bakr Muhammad b. al-Ash'ath 
al-Sijzi, and al-Anbari (312/924)). This shows the intimate relationship between 
the emerging Sufi network and the early Hanbalites. The other group of his dis- 


56 Siyar 13:88. 

57 Karamustafa, Sufism, 4-5. 

58 See Siyar 13:330. For a more detailed biographical account, see Gerhard Bowering, “Tus- 
tarl: His Life, His Masters, and His Disciples,” in The Mystical Vision of Existence in Classical 
Islam (Berlin: De Gruyter, 1979), 43-99. 

59 G. Bowering, ‘‘Sahl al-Tustari,”£/2, 8:840. 
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ciples stayed in Basra and became known as al-Salimiyya, its chief exponent 
being Abu Talib al-Makkl (for whom, see below). 

Some of the ideas in al-Tustari’s circles, generated either by him or by his 
disciples, became subject to criticism by later Hanbali and Sufi authorities. Abu 
Ya'la al-Farra’ (d. 458/1065) lists eighteen of these doctrines, twelve of which the 
Hanbalite-Sufi grand master Abd al-Qadir al-Jilani rejected in his al-Ghunya. 
Some these doctrines are decidedly mystical and rejected by al-Jilani for hav¬ 
ing no foundation in scripture, such as: God has a secret that if divulged would 
void all order, prophecy has a secret that would nullify all prophethood, and 
the scholars similarly have a secret that would void all knowledge. Al-Jilani, 
apparently unaware of any source for this odd claim, dismisses it as nonsense. 
Another doctrine, that the Prophet knew the Qur’an before God sent Gabriel 
to him, is refuted by al-Jilani using a Qur’anic verse. Finally, their doctrine that 
God is everywhere rather than on His throne is dismissed as heretical. 60 

Al-Junayd b. Muhammad (d. 298/910) of Baghdad, also known as Abu 1 - 
Qasim, was another leading Sufi and a jurist in the tradition of al-ShafiTs 
student Abu Thawr (d. 240/855). 61 He learned inner sciences from his uncle 
Sari al-Saqati and al-Harith al-Muhasibi; the latter wrote responses to his ques¬ 
tions which are among the earliest treatises on psychological topics in Islam. 
Arthur J. Arberry calls him “the most original and penetrating intellect among 
the Sufis of his time.” His eloquent, subtle language “formed the nucleus of all 
subsequent elaboration.” He wrote letters to his contemporaries and short trea¬ 
tises on inner matters that are commentaries of select Qur’anic passages. He 
stridently opposed ecstatic utterances like those of Abu Yazid al-Bistami and 
al-Hallaj (d. 3og/g22). 62 

His disciples and associates included the founding figures of Sufism such as 
Abu Sa'Td al-Kharraz (d. c. 286/899), Amr b. 'Uthman al-Makkl (d. c. 291/903), 
Abul-Husayn al-Nuri (d. 295/907), Ruwaymb. Ahmad (d. 303/915), AbuBakr al- 
Shibli (d. 334/946), Abu Muhammad al-Jurayri (d. 312/959), and many others. 63 

Abu Sa'Id al-Kharraz, al-Junayd’s associate, was known for his supreme elo¬ 
quence and called Lisdn al-tasawwuf (the tongue of Sufism). Later “intoxicated” 


60 ‘Abd al-Qadir al-Jilani, al-Ghunya li-talibi tariq al-haqq r azza wajail (Beirut: Dar al-Kutub 
al-‘Ilmiyya, 1997), 1:191-192. 

61 See Slyar 14:66; Knysh, Islamic Mysticism, 52-53. 

62 On Abu Mansur al-Hallaj, see Siyar 14:313; for a recent treatment, see Samer El-Jaichi, Early 
Philosophical Sufism: The Neoplatonic Thought ofHusaynlbn Mansur al-Hallaj (Piscataway, 
Nj: Gorgias Press, 2018). 

63 Knysh, Islamic Mysticism, 56; for references to more comprehensive lists of Sufis, see Kara- 
mustafa, Sufis, 28n8. 
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Sufis like al-Haraw! preferred his ecstasy and intensity over al-Junayd’s mea¬ 
sured scholarly ( r ilml) discourses. Little is known about his life other than that 
he traveled widely. His extant writings give us a sense of his teachings. In Kitdb 
al-sidq (The Book of Truthfulness) he links truthfulness to purity ( ikhlas) and 
patience and gives the following fourteen stations: (1) repentance, (2) knowl¬ 
edge of the self ( nafs ), (3) knowledge of the devil, (4) scrupulousness ( warn ’), 
(5) knowledge of God’s commands and prohibitions, (6) renunciation ( zuhd ), 
(7) trust, (8) fear, (9) shame ( haya ’), (10) gratitude, (11) love, (12) content¬ 
ment ( ridd ), (13) desire, (14) intimacy ( al-uns ). 64 All these terms are sufficiently 
Qur’anic, or at least native to Arabic. 

In another treatise, he gives seven further stations of the advanced seek¬ 
ers which are primarily concerned with the notions of fana’ (annihilation) 
and baqd‘ (subsistence). His several treatises, such as Kitdb atfardgh (Book 
of Surrender) and Kitdb cil-kashf wa-L-bayan (Book of Unveiling and Exposi¬ 
tion), leave no doubt that he was among the most advanced mystical Subs of 
his time; his doctrines most influenced al-HarawI’s Mandzil at-sd’irln, the text 
which Madarij expounds on and critiques. Yet al-Kharraz’s doctrines, like that 
of al-Tustarl, are neither simply a result of a deeper reading of the Qur’an or 
Hadith nor experiential insight, as they are too well-formulated. Nor are they 
Neoplatonic. This crucial concept (i.e., fana ’) in mystical Sufism that suddenly 
bursts onto the scene still awaits a conclusive study; scholars debate whether its 
source is Hindu philosophy (which remains the best candidate) or something 
else, but agree that it seems to have no organic connection with the Qur’anic 
use of the term. 65 

Abu ‘Uthman b. SaTd al-HIrl (d. 298/910), originally from al-Ray, is credited 
for spreading Sufism throughout Nishapur. 66 

2.4 Fourth/Tenth and Fifth/ELeventh Centuries: The Beginnings of Sufi 
Canon 

Abu Talib al-Makkl (d. 386/996), Muhammad b. All, was a traditionalist from 
Mecca who moved to Basra, became associated with the followers of Sahl al- 
Tustarl known as the Salimiyya, and then moved to Baghdad. 67 He was the 


64 Karamustafa, Sufism, 8, translation slightly modified for consistency. 

65 R.C. Zaehner, Hindu and Muslim Mysticism (Oneworld, 1997 [i960]), 94-97; Bowering 
rejects this thesis as having no proof: “Baqa’ wa Fana’,” Encyclopaedia Iranica, http://www 
.iranicaonline.org/articles/baqa-wa-fana-sufi-term-signifying-subsistence-and-passing- 
away. 

66 See Siyar 13:62. 

67 See Siyar 16:536. Karamustafa ( Sufism , 87-88) calls him a traditionalist Sufi, but gives no 
evidence. 
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author of the seminal classic Qut al-qulub fi mu’amalat al-mahbub (Nourish¬ 
ment of the Hearts in Dealing with the Beloved), which is a traditionalist trea¬ 
tise on the matters of the heart and forms the basis of al-Ghazall’s more popular 
IhycT ‘ulum al-dln (Revival of the Sciences of Religion), and the only reliable 
attribution to him. In Qut, he does not self-identify as a Sufi, yet does draw 
amply on Sufi authorities like Sahl al-Tustarl (whom he calls “our imam"), Sahl’s 
disciple Ahmad b. Muhammad b. Salim (whom al-Makkl calls “our shaykh”), al- 
Junayd, al-Kharraz, and others. Ibn al-Qayyim considers al-Makkl among the 
masters of the People ( a‘immat al-qawm) on par with al-Junayd, whose dis¬ 
course he considers superior to, simpler, and closer to scripture than the later 
Sufis (see below, e.g., Translation, 1:322). 

Two other notable treatises on Sufism in this period are: Abu Nasr Abd 
Allah b. ‘All al-Sarraj’s (d. 378/988) Kitab al-luma‘ and Abu Bakr Muhammad 
b. Ishaq al-Kalabadhl’s (d. 380/990 or 385/995) Kitab al-ta‘arruf ii-madhhab 
ahl al-tasawwuf. The most important biographical works that established who 
were the canonical Sufis and treatises are by the Sufi (and possibly ShafiT) tra¬ 
ditionalist al-Sulaml and the first major Ash'arite-Sufi author, al-Qushayrl. 

Abu ‘Abd al-Rahman al-Sulaml’s (d. 412/1021) Tabaqat al-sufiyya and Haqd’iq 
al-tafslr (and its appendix, Ziycidat haqd’iq al-tafslr ): the Tabaqat al-sufiyya is 
a collection of 104 biographies of figures whom the author regards as Sufis, 
grouped into five generations, each containing 20 biographies, ranging from the 
late second/eighth to the late fourth/tenth century. In his introduction, he sug¬ 
gests the rise of the Sufis in the late second/eighth century in a telling manner: 

I have already mentioned in the Kitab al-zuhd the Companions, the Suc¬ 
cessors, and their Successors, century by century and generation by gen¬ 
eration, until came the turn of those endowed with states ( ahwal ), who 
speak about tafirld, the realities of unicity (haqd’iq al-tawhld), and the 
ways of detachment ( tajrld ). I wished to compile a book about the lives 
of these later awliya’, which I named Tabaqat al-sufiyya . 68 

Al-Sulaml clearly marks the transition from renunciant piety ( zuhd ) to the new 
discourses and practices that he associates with “the Sufis.” What is curious, 
however, is that many of the earliest figures he includes here (see the first part 
of the list below) do not identify as or with the Sufis. Mojaddedi notes that al- 
Sulaml’s ordering is significant: in each generation of 20 figures the first one is 


68 Mojaddedi, The Biographical Tradition in Sufism, 10-11, translation modified to express the 

original more closely. 
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deemed the leading and seminal figure, which is why his first generation starts 
with al-Fudayl and the second with al-Junayd. 

Al-Sulami’s list is as follows: (1) al-Fudayl b. Tyad, (2) Dhu al-Nun al-Misri, (3) 
Ibrahim b. Adham, (4) Bishr b. al-Harith al-Hafi, (5) Sari al-Saqatl, (6) al-Harith 
b. Asad al-Muhasibl (7) Shaqiq al-Balkhi, (8) Abu Yazid Tayfur al-Bistami, (9) 
Abu Sulayman al-Darani (10) Ma'riif al-Karkhi, (11) Hatim al-Asamm of Khura¬ 
san, (12) Ahmad b. Abl al-Hawari of Damascus, (13) Ahmad b. Khadruyah of 
Balkh, (14) Yahya b. Mu'adh al-Razi, (15) Abu Hafs of Nishapur, (16) Hamdun al- 
Qassar of Nishapur, (17) Abu 1 -Sari Mansur b. Ammar, (18) Ahmad b. Asim of 
Antioch, (19) Abdallah b. Khubayq of Antioch, (20) AbuTurab Askar b. Husayn 
al-Nakhshabl, (21) al-Junayd b. Muhammad. 

Abu 1 -Qasim Abd al-Karim b. Hawazin al-Qushayri’s (d. 465/1072) al-Risala 
fi ’ilm al-tasawwuf subtracts 22 figures from and reorders al-Sulami’s list. Its 
members in the first part remain the same, except that his total is 82 names, 
compared to al-Sulami’s 104. 

We shall return below to explore the foundational importance of these two 
authors to all subsequent traditions of Sufism. 

Other, later authors of the Sufi canon in this century include Abu 1 -Hasan 
‘All b. ‘Uthman al-Jullabl al-Hujwiri’s (d. 469/1077) Kashf al-mahjub and al- 
Harawi’s Tabaqdt cil-sufiyya (also the author of Mandzil, to whom we will return 
presently). 

To sum up this section, surveying the earliest Sufi biographers, we have noted 
a few trends. First, Sufism emerged during the third/ninth century out of tra¬ 
ditionalist ascetic circles close to the Hanbalites and averse to Kalam, due to 
multiple influences (not all of which have been traced here). Its emergence was 
seen by Sufism’s earliest biographers as a distinct break from earlier forms of 
piety. Even when these early biographers tried to extend their genealogy back, 
they recognized that going beyond al-Fudayl would be unrealistic (later Sufi 
biographers, as they moved away from Ahl al-Hadith circles, felt freer to do so). 

Second, these biographers identified distinctive Sufi notions such as the gra¬ 
dation and ordering of stations on the path to God, the discourse of annihila¬ 
tion and subsistence ( fond ’ and baqa‘), and the concern with secret knowledge 
( sirr , ma'rifa) and inner meanings of scripture. The key linguistic develop¬ 
ment that signals the conceptual development is the emergence of the word 
ma’rifa. Originally, ma’rifa is a synonym for ’ilm (knowledge), with a processual 
sense of “coming to know” and never used for God (whose knowledge is always 
described in the Qur’an as ’ilm ). 69 The differentiation between ’ilm as exoteric 


69 R. Arnaldez, “ma'rifa" in E12, 6:568, where distinctions between ‘ilm and ma'rifa are given 
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knowledge and ma’rifa as esoteric knowledge or gnosis had no etymological 
basis in earlier usage. 70 In fact, the Qur’anic usage resists such a distinction, 
since it refers to the intimate human knowledge of God that produces a pro¬ 
found sentimental effect as nothing but 7 /m: “Truly, only the possessors of 77 m 
fear God” (Q. 35:28). 

Third, the distinctly mystical ideas of al-Bistami, al-Tustari, and al-Kharraz 
co-existed with older ascetic forms of piety, at times challenging and denigrat¬ 
ing them and at other times building on and co-opting them. Even after the 
emergence of mystical ideas, many later canonical Sufis such as Abd al-Qadir 
al-JIlani, while embracing them in their moderate form, avoided any such ideas 
that could not be justified through the Qur’an or the Prophet’s Hadith. 


3 Sufism and Antinomianism 

Madarij frequently mentions the problem of the denigration of the Law as a 
threat inherent in al-Harawi’s mystical teachings. It is referred to in a num¬ 
ber of ways: the denial of command and prohibition, the rejection of scriptural 
knowledge, and through terms such as ibaha (permissiveness, antinomianism), 
inhilal (decadence, dissolution), or zandaqa. The phenomenon of antinomian¬ 
ism in various forms and its connection to the various mystical trends, includ¬ 
ing those that identified as Sufism, are well-attested in all periods. Karamustafa 
notes that observers from all backgrounds—not only the Mu'tazila, the ShT'a, 
and the Sunni traditionalists, but the Sufis and Malamatls themselves—attest 
to the existence of antinomian trends among the mystics. 71 

The fervent mix that had produced the various devotional movements of the 
third/ninth century also produced a number of related and overlapping groups 
which took denigrating exoteric knowledge and social mores in favor of eso¬ 
teric claims to its logical conclusion. Already in the first half of the third/ninth 
century, before the first Sufi circle in Baghdad was established, the traditionalist 
pietist Abu Asim Khushaysh al-Nasa’I (d. 253/867) 72 warned of the ‘Spiritual- 


based on later Islamic developments, whereas Rosenthal, Knowledge Triumphant, 22L8, 
speculates about the early Islamic and Qur’anic discourse and argues against such dis¬ 
tinctions. 

70 Franz Rosenthal, Knowledge Triumphant (Brill, 2007 [1970]). 

71 Karamustafa, "Antinomian Sufis,” in The Cambridge Companion to Sufism, ed. Lloyd Rid- 
geon (Cambridge: Cambridge University Press, 2014), 103. For our author’s discussion of 
antinomianism, see below, Translation, 1:532-542. 

72 One of the authorities in Hadith of the famous al-Nasa’i who compiled one of the Six 
Books of Hadith. His book was preserved in the book of al-Malatl composed a century 
later (see below). 
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ists’ ( aL-Rukdniyya , which Karamustafa translates as pneumatics), also called 
‘Meditationists’ ( al-Fikriyya ). This group was subdivided into several factions, 
one of whom justified antinomianism in the name of God’s love: “One of their 
groups claim that the love of God overwhelms their hearts and desires ... al- 
khulla (intimacy) occurs to them, and He permits them stealing, fornication, 
wine-drinking, and sexual debauchery due to the intimacy He has with them, 
not by making these things licit but by way of intimacy, just as a best friend can 
take from his friend’s wealth without permission. Rabah and Kulayb held this 
opinion.” 73 He goes on to name other subgroups. One of these argues for anti¬ 
nomianism on grounds of having overcome their desires through asceticism 
and self-denial ( tadmir ) to the point that they no longer differentiate between 
the experience of pleasure and pain, and are therefore permitted to partake in 
any pleasure. Another group says that to renounce this world is to honor it too 
much, and to properly renounce it is to satisfy any desire that arose in any way 
so as to get it out of one’s mind. 

The Ruhaniyya (the Spiritualists), according to al-Nasa’i, were one of the five 
types of zindlqs, the other four being: al-Mu‘attila (those who deny the exis¬ 
tence of a creator; note that fbn al-Qayyim uses the term differently, to denote 
deniers of divine attributes), Manicheans (who believe in a god of good, light, 
and spirit, and a god of evil, darkness, and matter), Mazdakites (who preach 
communal ownership of wealth and women), and al-Abdakiyya (who preach 
that everything is prohibited in the absence of just imams with the exception 
of subsistence-level food, which one can acquire by any means). 

In the fourth/tenth century, the pioneering Sufi author Abu Nasr al-Sarraj in 
his Kitdb aL-Luma’ lists no less than fourteen antinomian groups, whose doc¬ 
trines Karamustafa summarizes: 

(1) [Tjhose who thought that once mystics reached God they should be 
called “free” instead of “Godservants”; (2) a group of Iraqis who thought 
that the Godservant could not achieve true sincerity unless he ceased 
to pay attention to how others viewed him and who thus proceeded to 
ignore social norms in his actions, whether these were right or wrong; (3) 
those who placed sainthood above prophecy on account of their baseless 
interpretation of the Qur’anic story of Moses and Khidr (Qur’an, 18.60- 
82); (4) those who argued that all things were permitted and that prohi¬ 
bition applied only to excessive license taken with others’ property; (5) 


73 Abu 1-Husayn al-Malati, al-Tanbih wa-l-mdd 1 ala ahl al-ahwa’wa-l-bida r (Egypt: al-Maktaba 

al-Azhariyya, n.d.), 91-96. 


Ibn Qayyim al-Jawziyya - 978-90-04-41341-2 
Downloaded from Brill.com05/07/2020 06:09:00PM 
via University College London 



translator’s introduction 


29 


those who believed in divine inherence in a person; (6) those who under¬ 
stood discourse of “passing away” ( fand ’) as the passing away of human 
nature; (7) a group in Syria and a group in Basra (Abd al-Wahid ibn Zayd 
is named) who believed in vision of God with the heart in this world; (8) 
those who believed that they were permanently and perfectly pure; (9) 
those who believed that their hearts contained divine lights that were 
uncreated; (10) those who sought to avert blame from themselves when 
they incurred the punishments laid down by the Qur’an and violated 
the custom of the Prophet by arguing that they were compelled by God 
in all their actions; (11) those who surmised that their closeness to God 
exempted them from observing the same etiquette that they followed 
prior to achieving proximity to the Divine; (12) a group in Baghdad who 
thought that in passing away from their own qualities they had entered 
God’s qualities; (13) a group in Iraq who claimed to lose all their senses in 
ecstasy and thus to transcend sensory phenomena; (14) those who erred 
in their beliefs concerning the spirit ( ruh ), with many versions of this 
error listed, most notably the belief in the uncreatedness of the spirit and 
the belief in transmigration of spirits. 74 

These reasons barely scratch the surface of this complex phenomenon of jus¬ 
tifying freedom from Islam’s norms for some mystical reason, which was far 
more widespread than the enumeration of a few types can capture. Sufism (or 
whatever the devotional tradition in that time and place would be called) often 
offered cover for a variety of pre-Islamic and extra-Islamic practices. There 
were the Malamatiyya, whose reason for engaging in illicit behavior was the 
fear of social acclaim or self-righteousness; there were “holy men” like qalan- 
dars and the dervishes', no doubt there were hedonists who invoked the avail¬ 
able mystical doctrines as a religious justification for their actions. 

Abu Hamid al-Ghazall, who was invested in bringing Sufism into the main¬ 
stream, fiercely criticized Sufis who engaged in antinomian practices in his 
Persian treatise Hamdqat-i Ibdhat (The Idiocy of Antinomianism). Following 
him, Ibn al-Jawzi in his Tatbis Iblis (The Devil’s Delusion) censured Sufis more 
generally, mentioning Sufi concerts of music and dancing, gazing at beardless 
youths, celibacy, ostentatious wearing of patched rags, refraining from eat¬ 
ing meat, rejection of working for a living, wandering aimlessly, abandoning 
scholarship (of scriptural sciences or sharfa), denigrating scriptural knowl¬ 
edge in favor of esoteric knowledge, claims of erotic, passionate love of God 


74 Karamustafa, "Antinomian Sufis,” 103-114. 
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( c ishq ), and claiming miracles, visions of jinn or demons or even God, and 
so on. 75 All of these charges were levelled against certain Sufis by the lead¬ 
ing Law-abiding Sub authors like al-Sarraj, al-Ghazall, ‘All Hujwlri, and so 
on. 

These scholarly critiques barely capture the popular and social attraction 
of antinomian and libertine figures. If esoteric masters like the respectable 
al-Kharraz, al-Nuri, al-HarawI, and even al-Ghazall (in his Ihya‘, which was pub¬ 
licly burned by some Malik! authorities in North Africa for denigrating the 
‘ulama) could denigrate the exoteric knowledge of scripture and tradition in 
the very centers of scholarship, one can only imagine the attraction of law- 
free (even religion-free) spirituality in times and places farther away and less 
permeated with institutions of orthodox learning. It would not be going too 
far to speculate that with the exception of the learned communities of the 
cities, various antinomian tendencies affected the majority of Muslim life in the 
medieval period. We can conclude, therefore, that Ibn al-Qayyim’s complaints 
about mystically-justified antinomianism and libertinism in Muslim societies 
are radically understated. If we broadly consider the Muslim world of Ibn al- 
Qayyim’s time, it was he (the scripturalist reformer in the religiously vibrant 
Damascus who wished to put forth a Law-abiding Sufism), not the antinomian 
Sub, who was the exception. 

Before turning to the actual substance and contentions of Madarij, I must 
clarify the key concept of mysticism that I have employed so far to label certain 
emerging practices but have only obliquely debned. 


4 Subsm and Mysticism 

Western scholars have commonly and unproblematically understood “Subsm” 
as a species of a universal phenomenon known as mysticism. In the following, I 
offer a brief history of these terms, and suggest that this conbation of Subsm— 
a particular historical Islamic phenomenon—and mysticism—a phenomenon 
born of Christianity’s compromise with gnosticism, brst objectibed under this 
label and then universalized—has served to confound rather than illuminate 
the nature of Islamic devotional traditions. 

Let us begin by considering internal problems with the common way of 
debning Subsm as mysticism. Michael Cooperson debnes Subsm as 


75 Karamustafa, "Antinomian Sufis,” no. 
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[A] mode of cognition that treats the objects of belief as objects of experi¬ 
ence: what the Sufis call tahqlq or ‘realization.’ The result was not 7 /m but 
ma’rifa, that is, not new knowledge of any facts or doctrines, but rather 
the perception of an overall meaning in the world. 76 

This definition is questionable in at least one respect: to many Sufis, ma’rifa 
is new knowledge. These Sufis consciously opposed ma’rifa to 77 m, of which 
Cooperson’s own account gives many examples. The aforementioned Abu 
Yazid al-Bistami, for example, declared that "[Sjome people are unworthy of 
mystical knowledge (ma’rifa), and so God has preoccupied them with worship 
( 7 bada)" —worship clearly being a scriptural prescription. 77 Cooperson goes on 
to evidence this further: 

A renunciant might commune with a dead prophet and call the result¬ 
ing ‘prenatural communication’ a hadith mursal, that is, one known well- 
enough to be cited in an incomplete isnad. Similarly, he might commune 
with God and label the result a hadith qudsl. ... Such claims provoked dis¬ 
may among the scholars, not only because the attributions seems disin¬ 
genuous, but also—one may guess—because the notion of continuing 
revelation of God’s will negated the historical mission of the ahl al-hadith. 
If any pious believer would receive message from God or the prophets, 
and if such messages could assume the apodictic authority of Hadith, 
there could be little point in preserving the historically authenticated 
practice of the Prophet. 78 

These examples suggest, contrary to Cooperson’s own account of ‘mystical 
knowledge’, that many Sufis did not merely limit their experience to the “objects 
of belief” given in scripture, but rather made their experience add to, inter¬ 
pret, and often challenge that knowledge. As a universal category, mysticism is 
a mode of knowing that does not merely experience ecstasy or divine illumi¬ 
nation ( kashf or mukdshafa) of scriptural knowledge, but also turns that expe¬ 
rience into discursive knowledge independent of scriptural knowledge. 79 The 


76 Michael Cooperson, Classical Arabic Biography: The Heirs of the Prophets in the Age of al- 
Ma’miin (Cambridge: Cambridge University Press, 2000), 156, drawing on Max Weber. 

77 Cooperson, Classical Arabic Biography, 159. 

78 Cooperson, Classical Arabic Biography, 169-170. 

79 This characterization of mysticism is in accord with William James's classic definition, 
which maintained that the mystic's experience of the ultimate reality is both “ineffable” 
as well as “noetic.” William James, “Religious Experience as the Root of Religion,” in Phi- 
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nature of this “independence” from scripture may vary; a mild form of mysti¬ 
cism may consider such experience as providing subjective clues to the indi¬ 
vidual, in the form of dreams, visions, and signs (as Ibn al-Qayyim and his ilk 
readily accepted). We shall call this soft mysticism ; some may question if this 
orthodoxy-bound experience is mysticism at all. A hard mysticism, however, 
places experiential knowledge above discursive knowledge in its worth and 
truth value. Such mysticism may not always oppose scripture, but the crucial 
point is that it may do so, for it claims a separate and effectively superior epis¬ 
temological authority. 

Turning to Sufism, then, we must note the contention of leading scholar Carl 
Ernst that, understood as a closed and self-contained ideology, “Sufism” is a 
recent orientalist innovation. He writes, 

In Arabic and Persian, there are dozens of terms for Muslim mystics, 
with distinct and sometimes conflicting meanings, all of which are sub¬ 
sumed by the English word Sufism. As with other terms coined during the 
Enlightenment to describe religions, Sufism has now become a standard 
term, whether we like it or not. It is easy to assume that it is the primary 
reality or phenomenon that we are concerned with, and that any other 
terms are simply minor variations on this theme.... Islam is assumed to 
have the essential characteristic of harsh legislation and Sufism is consid¬ 
ered to be indifferent to matters of religious law, thus it becomes easy to 
posit an external origin for Sufism in India or elsewhere. 80 

Even as he makes an important observation about use of the term “Sufism,” 
Ernst is careless about his use of the term “mystic,” a problem to which we 
shall return shortly. Challenging Ernst’s critique of the term “Sufism”, Alexander 
Knysh in his recent work contends that “Sufism” is no less real than “Islam.” 81 
However, the point Ernst makes is more subtle. A similar case has been made 
about the term mysticism in a Christian context by Bernard McGinn (see 
below). 

Knysh’s challenge to the field of Sufism studies, nonetheless, is important 
and formidable. Studies of Sufism have been far too beholden to decontex- 
tualized literary texts, conflating the self-presentation of brilliant Sufi writers 


losophy of Religion: Selected Writings, ed. Michael Peterson et al., 3rd ed. (Oxford: Oxford 
University Press, 2007), 36. 

80 Carl Ernst, Sufism: An Introduction to the Mystical Tradition of Islam (Boulder, CO: Shamb- 
hala, 2011), 18-19; emphasis on "mysticism” added. 

81 Knysh, Sufism, 3, 7. 
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with the actuality of Sufism, the personal commitments of scholars disguised 
as objective presentation, and neglecting the great variety of manifestations 
of historical Sufism in favor of one or two favored lenses. “Due to Sufism’s 
enmeshment in a variety of coterminous discourses,” he writes, “such as ‘Islam,’ 
‘mysticism,’ ‘occultism,’ ‘philosophy,’ ‘fundamentalism,’ and so on, and in light 
of the emotional pull it packs and intellectual challenges it presents to its 
adepts, opponents, and outsider observers, it can be characterized as being dis¬ 
cursively ‘fertile.’ ” 82 Against Ernst’s stance that Sufism has primarily Qur’anic 
roots, Knysh argues for the formative influence of Hellenism, in particular Neo¬ 
platonism and Christian monasticism on Sufism. 83 He suggests that just like 
Christian mysticism, Islamic mysticism (i.e., Sufism) was fundamentally a con¬ 
tinuation of Neoplatonic mysticism, filtered through a Christian milieu, but 
thoroughly Islamized. This debt to Neoplatonism and Christian mysticism, he 
goes on to informs us, does not mean Sufism is any less Islamic. 84 

For our purpose, Knysh’s crucial claim is that asceticism and mysticism 
are conceptually and practically inseparable. By first reducing all renuncia¬ 
tion ( zuhd ) to Christian-style asceticism (both borrowd from Neoplatonism), 
and by conflating asceticism with mysticism, he forecloses the possibility of 
tracing development and coexistence of fundamentally different types of devo¬ 
tional styles within Islamic history. As it touches on the main problem raised 
in Madarij, we attend to it in some depth. In arguing that asceticism and mys¬ 
ticism are inseparable, Knysh has rejected what may be called the standard 
or majority opinion on the question. Students of religion have long followed 
Max Weber’s pioneering studies on the topic, in which he posited an analyt¬ 
ical distinction between asceticism and mysticism. Christopher Melchert has 
argued that the transition from the early Islamic asceticism to mysticism took 
place over the course of the third/ninth century, which is confirmed by numer¬ 
ous close historical studies, including my brief presentation above. 85 Louis 
Massignon argued that the early ascetic tradition of Islam became diluted in 
later Sufism by Neoplatonic metaphysics, sacrificing the suprarational, affec¬ 
tive impulse and directness of the former, turning Sufism into sterile scholas- 


82 Knysh, Sufism, 57. 

83 Knysh, Sufism, chapter 4 is titled “Sufism in Comparison: The Common Ferment of Hel¬ 
lenism.” 

84 This is the larger point of Knysh’s recent book, Sufism, further stressed by the author in an 
interview: https://newbooksnetwork.com/alexander-knysh-sufism-a-new-history- 
princeton-up-2017/ (accessed March 13,2019). 

85 Christopher Melchert, “The Transition from Asceticism to Mysticism at the Middle of the 
Ninth Century ce,” Studialslamica 83 (1996/7). 
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tic theology. 86 More recently, Laury Silvers in her study of al-Junayd’s disci¬ 
ple al-Wasiti similarly suggests a distinction between the two phenomena: the 
early Sufi movement, she argues, grew up around, as an outgrowth of, and 
in response to the Ahl al-Hadith. Yet their mysticism set the Sufis apart from 
the otherwise intense and ascetic piety of those around them. 87 Melchert has 
explored the different types of piety among the various piety-minded (Hodg¬ 
son’s “Sharfa-minded”) movements during the third/ninth century, bringing 
out the significant overlap as well as points of distinction between the Ahl 
al-Hadith, Subs, and adab writers. Whereas the Ahl al-Hadith emphasized seri¬ 
ousness, ascetic and moral community, and self-reliance, the Sufis were char¬ 
acterized by indulgence in a range of auditory pleasures, elitism, and a twist on 
the Qur’anic doctrine of reliance on God ( tawakkul ) that led to reliance on the 
support of others. This inspired Melchert to invoke Weber, who “observes that 
the mystic depends on others’ remaining in the world for him to leave it.” 88 
ft is one thing to argue that the third/ninth century Sufis had already com¬ 
bined asceticism with mysticism, which is correct if properly qualified, and 
quite another to make Knysh’s bold claim that asceticism is inseparable, in con¬ 
cept or in practice, from mysticism. 

At this point, a more precise discussion of the two concepts is in order. The 
Islamic notion of zuhd, which developed as a critique of excessive attachment 
to the world, has been translated by scholars as renunciation or, less precisely, 
as asceticism. Of course, a minimal level of renunciation or self-sacrifice is 
essential to any Islamic practice: every act of ritual or charity requires it. Fur¬ 
thermore, renouncing the pleasures of this world for an afterlife clearly requires 
a strong religious feeling, a sense of God’s watchful presence and anticipation 
of God’s reward and punishment. This feeling, named in the Qur’an as piety 
( taqwa ), faith ( Imdn ), and belief in the unseen ( ghayb ), is a necessary part of 
being Muslim. This feeling, however, is not typically understood as mysticism, 
even if to a materialist or an atheist it could appear mystical. Knysh takes this 
association of renunciation and faith in the unseen to conclude that asceti¬ 
cism and mysticism are inseparable. But just as not every man who gets into a 
street fight is a warrior, nor every schoolchild enrolled in an art class an artist, 
not every Muslim who must practice a measure of renunciation (say, when 
practicing obligatory fasting) and believe in mysteries is an ascetic or a mys¬ 
tic. As distinctive monikers, these labels are applied to those who exhibit an 
appreciably higher measure of these qualities consistently, or who belong to 


86 Quoted in Knysh, Sufism, 11. 

87 Silvers, A Soaring Minaret, 106. 

88 Melchert, “The Piety of Hadith Folk,” 429. 
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social groups that claim to exhibit them. Thus, in identifying some figure as an 
ascetic or mystic, one must avoid reductionism and accept how the terms were 
employed in the actual historical context. Terms such as zuhd and tasawwuf are 
historical terms, applied to certain individuals and trends. The term mysticism, 
in contrast, has been used by scholars of religion to analytically categorize a set 
of distinctive and related doctrines and practices. 

Strictly defining mysticism is notoriously elusive, and scholars have pre¬ 
ferred to describe it by its “markers” instead: the notion of secret knowledge, 
ineffability, and a kind of knowing distinct from discursive knowledge . 89 In 
the previous section, we identified some similar signs of mysticism in the his¬ 
tory of early Sufism: (i) opposing esoteric, experiential knowledge ( ma’rifa ) to 
scriptural knowledge (him), and accordingly interpreting scripture in such a 
way as to subordinate it to esoteric knowledge; (ii) claiming union or identity 
with or annihilation into God; and (iii) strictly grading the process of attaining 
that union, with hierarchy between the initiates and advanced masters. Each 
of these claims can be moderated and disciplined in such a way as to bring it in 
line with the discursive, orthodox knowledge of scripture; as we learned, many 
of the early Sufis from al-Junayd and al-Makkl to al-Jilani remained supremely 
concerned with this task. Can such figures be called mystical? The answer is yes 
only if we recall how earlier we differentiated such practitioners of ‘soft mys¬ 
ticism’ from the ‘hard mysticism’ that claims the simple superiority of esoteric 
knowledge. 

On the lack of distinction between mysticism and asceticism, Knysh invokes 
the Roman Catholic theologian and historian Bernard McGinn, whom he iden¬ 
tifies as “the major expert on Western Christian mysticism .” 90 McGinn argued 
that although the adjectival form mystical has a long history in Christianity, 
“‘[mjysticism’ is a relatively recent term” whose coinage some time in the 
seventeenth century shifted Western perceptions of its referent. This remark 
echoes Carl Ernst’s argument about Sufism, which is that naming the various 
phenomena that may have “family resemblances” as one thing called “Sufism” 
both alters the phenomena in question and misrepresents history. McGinn 
helps us understand the Christian mystical discourse which intertwined with 


89 McGinn refuses to define mysticism, but gives descriptions in different places. He notes 
that it has three qualities: it is a part of religion, it is a process, and it is the attempt to 
express the consciousness of God, or the “consciousness of the presence of God.” William 
James offered four qualities: (i) it is ineffable, (ii) it has noetic qualities, (iii) its mystical 
states are transient, and (iv) it is passive, as the mystic feels gripped by some higher power. 
Christopher Adair-toteff, “Max Weber’s Mysticism,” European Journal of Sociology 43, no. 3 
(2002): 339-340. 

90 Knysh, Sufism, 11. 
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Islam at least twice: in early Islam it provided the context and inspiration for 
the rise of similar phenomena in Islam, and more recently it has provided the 
basis for the universalized category of ‘mysticism’. The development of what 
we now call mysticism, McGinn argues, should be seen in light of the second- 
century ce debate among Christians, confronted with the challenge of gnos¬ 
ticism, about the true meaning of gnosis (which McGinn glosses as “saving 
knowledge,” though it is often defined as “knowledge of the divine mysteries 
reserved for an elite ”). 91 McGinn writes: 

Although Christianity included an esoteric element from the beginning, 
the gnostic crisis effected a decisive shift in the forms of modified esoteri- 
cism that were considered legitimate. Since the time of the great debate 
over gnosis, any forms of esotericism founded upon diversity of message 
and not merely upon different modes of transmission or levels of recep¬ 
tion have always been suspect, and often condemned, in the Christian 
tradition . 92 

On the one hand, McGinn goes on to note, Christian mystics internalized the 
most important gnostic elements, including “the ascent of the soul, the awak¬ 
ening to the immanence of God, the role of visions, the relation of faith and 
love to gnosis, and the necessity for a spiritual reading of the scriptures.” On 
the other hand, they modified and rejected other contentions of the Gnostics. 
Bringing in “orthodox” Christian elements such as the goodness of creation 
(rather than the evil of all matter) and the created nature of the soul (rather 
than its eternity), in addition to “the unity of the Creator and Redeemer, and 
the real enfleshment of redeeming Logos,” philosophized Christians such as 
Clement of Alexandria and Origen (also of Alexandria), accomplished “the task 
of putting asceticism and mysticism together into a coherent program ... only 
with tools taken from Hellenistic philosophy .” 93 


91 Gnosticism, it should be noted, refers to the doctrine of religious sects beginning in the 
second century ce, possibly of pre-Christian roots, that posited that matter is evil, this 
world created by an evil god, emancipation from this world comes through gnosis, and 
that there is a divine spark in man seeking to be reintegrated with the transcendent 
divine (demiurge). Michael A. Williams, Rethinking “Gnosticism” (Princeton: Princeton 
University Press, 1996), 27-28. Williams suggests replacing the term Gnostic with “biblical 
demiurgical,” the crucial idea here being the difference between the creator (evil god) and 
demiurge (“the most transcendent divine being”) (ibid., 265-266). 

92 Ibid., 61. 

93 McGinn, “Asceticism and Mysticism,” 59, 61. 
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Another scholar of Late Antiquity, Gedaliahu Stroumsa, whom McGinn 
invokes to shed further light on the distinction between mysticism and asceti¬ 
cism, posits that “despite many initial similarities and overlaps, there is a fun¬ 
damental difference” between what McGinn calls “gnostic and orthodox views 
of asceticism,” yet also a “dialectical relation” between the two. The Gnostic 
(i.e., a pagan mystic) knows the mystery intellectually and employs asceticism 
to feel it, whereas the ascetic (the Christian monk) gives himself no author¬ 
ity to adjudicate the true doctrine or its meaning, only the task of disciplin¬ 
ing his own body and desire to bring it in line with the ideal. Furthermore, 
Stroumsa notes the Gnostic’s “lack of a concept of human personality... which 
is a corollary to the gnostic insistence on the innate spark of divinity ...” 94 Put 
differently, the idea of the loss of the self is the result of the mystical idea of 
the spark of divinity, and, barring external considerations, it inclines mysti¬ 
cism toward antinomianism. We may note that this affinity between the loss 
of the self and antinomianism is evident in the aforementioned Islamic mysti¬ 
cal trends. 

Returning to our question about the proper relationship between Sufism, 
asceticism, and mysticism, let us note a remark by Bernd Radtke, one of Knysh’s 
authorities, who writes of al-Haklm al-Tirmidhl (d. c. 300/913): “While TirmidhI 
may not have been a Sufi—he never actually employs this word anywhere in 
his writings—he was beyond any doubt a mystic, or better yet, a theosophist, 
i.e., a hakim .” 95 Here, Radtke intimates that “Sufi” was a label for a particular 
movement centered in Baghdad, not the general label for any Muslim ascetic or 
mystic; this point has been made with great lucidity by Ahmet Karamustafa. 96 
It is possible, therefore, for a Muslim figure to be a mystic without being a 
Sufi. Is the converse possible, however? Could one be a Sufi without being a 
mystic? 

Let us consider one clear instance of how Sufi authorities attempted to 
restrain mysticism. Abu Talib al-Makkl (d. 386/996), a canonical “Sufi” figure 
and author of the classic Qut al-qulub which became a foundational text for al- 
Ghazali’s Iliya 1 , at first sight appears to be a thoroughgoing mystic, complete 
with passionate emphasis on the “knowledge of the heart” and censure of exo- 


94 Ibid., 61. 

95 Bernd Radtke and John O’Kane, The Concept of Sainthood, in Early Islamic Mysticism: Two 
Works by Al-Hakim al-Tirmidhi (London: Routeldge, 1996), 5-6. 

96 For the argument that Baghdadi Sufism was socially conformist, and that it eventu¬ 
ally dominated the intoxicated Khurasani Sufism, see Karamustafa, Sufism, 23-26, and 
Melchert, “The Transition from Asceticism to Mysticism.” 
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teric scholars. 97 Speaking of the possessors of true knowledge in his explana¬ 
tion of Q. 16:43 (“Ask, you all, those of remembrance, if you know not”), he says: 

They have not acquired this knowledge through the study of books, nor 
received it from one another by word of mouth. They were people of 
action and good character. When one of them turned exclusively to God, 
busying himself with Him alone, the Lord thus employing him in His ser¬ 
vice with the actions of the heart, they being with Him in seclusion before 
Him, when in this state they appeared to people and they asked them, God 
would inspire in them ( alhamahum ) the reality of knowledge ( haqlqatal- 
’llm) and disclose to them the hidden mystery ... 98 

This exegesis of 16:43 is clearly esoteric, and by the standards of Sunni exegeti- 
cal tradition, far-fetched if not whimsical. The context of the verse as well as 
traditional exegesis does not suggest that the “the people of remembrance” 
mean dedicated mystics. Rather, in this Meccan verse, the reference is to the 
scholars of revealed scriptures (Jewish and Christian scholars) who would sup¬ 
port the specific point made in the verse, namely, that God has only ever sent 
men to convey His message rather than, say, angels or disclosing Himself to all. 
But is al-Makkl a ‘hard mystic’, in the terms laid out above? 

Despite what might appear from this emphasis on esotericism, hidden mys¬ 
teries, and criticism of scholars, a careful reading of al-Makkl’s Out shows quite 
another picture. Exoteric knowledge to him seems to mean “knowledge of the 
tongue” that fails to penetrate the heart, and he censures those who use it to 
earn a living. His highest authorities are the Qur’an, the Sunna, the Compan¬ 
ions, and the Predecessors, including the imams of “exoteric” jurisprudence. 
On one occasion, he lists five kinds of men who claim to know the meaning of 
divine unicity. The first is a misguided innovator, who will offer his opinion and 
increase confusion. The second is a scholar of Kalam, who lacks faith and true 
knowledge and only adds to confusion. The third is a Sufi, and for our purposes 
is worth quoting in full: 

A Sufi, who is given to ecstatic utterances, arrogant and deviant, who will 
cross the boundaries of the Book and the Sunna without care, oppos¬ 
ing the Imams without fear, answering [questions] based on conjecture, 
fantasy, pretense, erasing being and place (yamhu al-kawn wa-l-makan), 


97 Karamustafa, Sufism, 88. 

98 Al-Makkl, Qut, 1:232; slightly variant translation is found in Karamustafa, Sufism, 88. 
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abandoning knowledge and its rulings, erasing names and forms: they are 
lost in forsaken desert who fail to abide by any definitive proof, drown¬ 
ing as they are in the ocean of divine unicity, no one having made them 
imams of the pious or proof for the believers. The opinion of such a one 
is worthless as he neither offers proof nor follows the authority of the 
Sunna." 

It should be noted that the erasure of being and place, opposing knowledge and 
its rulings, and erasing names and forms were precisely the marks of a true mas¬ 
ter by the standards of the type of Sufism advocated by the likes of al-Kharraz 
and al-HarawI; al-Makkl’s concerns are not different from and this censure is 
not gentler than what we find in Madarlj. 

The fourth claimant, al-Makkl continues, is the jurist who busies himself 
with the knowledge of the affairs of men in order to guide them, but he forgets 
that “the knowledge of the reality of divine unicity, knowledge of purification 
of relationship [to God], of what spoils it” is the higher part of the religion. The 
fifth is the scholar of Hadith and tradition, who would not delve into the depths 
of what you ask but would only report faithfully the words of the Prophet, and 
he is the best of all the claimants so far. Better than all these, who truly know 
unicity ( tawkld ), who have scriptural knowledge yet also know its meanings, 
are men like Malik b. Anas and his teacher al-Zuhrl, al-Hasan al-Basri, Ahmad 
b. Hanbal, Malik b. Dinar, Sahl al-Tustarl, and the like. 100 

This leads scholars like Karamustafa and John Renard to conclude, 

[F]or all his insistence on the primacy of knowledge of hearts, MakkI 
remained a thorough traditionalist in orientation who refused to recog¬ 
nize any sources of knowledge other than the Qur’an and the example of 
Muhammad and who was willing to prefer weak hadith that did not con¬ 
flict with these two foundations over personal opinion based on rational 
judgment. 101 

This should suffice to demonstrate that a man like al-Makkl, who is seen as a 
leading Sufi authority, is decidedly not a ‘hard’ mystic. Nor, incidentally, is he 
fond of the label Sufi, and he has a very dim view of those who call themselves 
Sufis but do not possess knowledge of scripture and Prophetic tradition. By the 


99 Al-Makkl, Qut, 1:252. 

100 Al-Makkl, Qut, 1:253-255. 

101 Karamustafa, Sufism, 89. 
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standards of what Ibn al-Qayyim advocates in Madarij, al-Makkl’s teachings are 
far more orthodox and measured than those of the Hanbalite al-Harawi, which 
is why Ibn al-Qayyim counts al-Makkl among the best authorities of “the Peo¬ 
ple.” 

The proposed analytic distinction between hard and soft mystics may not be 
decisive in practice, partly because the Hadith had not yet been canonized 102 
and, more importantly, a systematic Sunni theology had not yet been consol¬ 
idated, which meant that any number of doctrines could be justified based 
on creative readings of some odd report. The mystic al-Haklm al-Tirmidhl, for 
instance, justified his doctrine that saints ( awliya’) are superior to prophets 
based on a peculiar interpretation of a Hadith in which the Prophet told of 
pious men ( awliya’) so high in status that even prophets envied them. 103 Not 
until the theology and legal theory had been consolidated and the chief Hadith 
collections canonized by the fifth/eleventh century could ‘hard mysticism’ 
(which challenged scripture) be distinguished from ‘soft mysticism’ (which did 
not). 


5 Defining Sufism 

Most leading Sufi authorities who stabilized the term Sufi as an ethical aspi¬ 
ration (such as al-Junayd) and biographers of Sufis (such as al-Sulaml) pro¬ 
vided definitions of Sufism that had nothing to do with mysticism. To quote 
al-Sulaml, whom Carl Ernst calls the pioneering theorist of Sufism, 

The root of tasawwuf is adherence to the Book and the Sunna; abandon¬ 
ment of lusts and innovations; high respect of the Shaykhs; acceptance of 
the excuses of creatures [for their sins]; and perseverance in the recitation 
of daily devotions. 104 

Many other Sunna-bound Sufis give a similar definition; a certain al-Nasra- 
badhl, for instance, gives the same definition but instead of “high respect of 
the Shaykhs” adds “rejection of ahwa (a likely allusion to Kalam) and innova¬ 
tions ( blda')" and “giving up of licenses in law,” that is, following the sharTa 
to perfection rather than accepting licenses for convenience. 105 A certain Abu 


102 Jonathan A.C. Brown, The Canonization of al-BukhariandMusLim (Leiden: Brill, 2007), 209. 

103 Siyar 13:441. 

104 Siyar 17:249. 

105 Siyar 16:266. 
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Bakr al-Kattanl (d. c. 322/934 or 328/940), whose definition of Sufism Ibn al- 
Qayyim quotes approvingly, would say “Sufism ( tasawwuf) is good character; 
whoever is better to you in character, is more advanced in Sufism.” 106 This self¬ 
presentation of leading Sufis seems to confirm Ernst’s aforementioned con¬ 
tention that tasawwuf was seen, or at least presented, by its early authorities 
as an aspiration to perfect adherence to the revealed, exoteric religion rather 
than a challenge to it. 

Critics may consider these authorities to be apologists for Sufism invested 
precisely in rendering it palatable to the mainstream. Hadith scholars deemed 
al-Sulaml, for instance, a fabricator; at best, as a sympathetic al-Bayhaql put it, 
despite the many weak reports he included in his works, “The like of him would 
not intend to lie, God willing.” 107 

It is noteworthy that Ibn Taymiyya commended many of the prominent fig¬ 
ures in al-Sulaml and al-Qushayri’s works: 

The great shaykhs, mentioned by Abu Abd al-Rahman al-Sulaml in Taba- 
qat al-sufiyya and Abu 1 -Qasim al-Qushayrl in al-Risala, were adherents of 
the school of Ahl al-Sunna wa al-Jama‘a and the school of Ahl al-Hadith, 
such as al-Fudayl ibn Tyad, al-Junayd b. Muhammad, Sahl b. Abdallah al- 
Tustarl, ‘Amr ibn ‘Uthman al-Makkl, Abu Abdallah Muhammad b. Khafif 
al-ShlrazI, and others, and their speech is founded in the Sunna, and they 
composed books about the Sunna. 108 

On the other hand, the esoteric exegesis of the Qur’an by al-Sulaml as well as 
al-Qushayrl was found to be rather heterodox and destabilizing to the sciences 
of exegesis and legal theory ( tafslr , usul al-fiqh) even by sympathetic Sharfa- 
minded scholars, as noted below. 

Al-DhahabI and al-Suyutl find al-Sulaml’s exegesis Haqd’iq al-tafslr to con¬ 
tain radical esoteric ideas 109 that are unpraiseworthy (“ghayr mahmud"), which 


106 Siyar 14:534. 

107 Al-Khatib al-Baghdadi, a highly regarded and encyclopedic Hadith critic, conveys reports 
declaring that al-Sulaml fabricated Hadith for the Sufis, but also notes that al-Sulami’s 
inquiry with the master Hadith critic al-Daraqutnl shows his expert familiarity with 
Hadith terminology. He also noted the great esteem in which al-Sulaml was held by the 
people of his town. None of this is a ringing endorsement, but these comments do suggest 
that whatever his conduct in Hadith, he had redeeming virtues. Nearly all other leading 
Hadith critics similarly evaluate his Hadith credentials as questionable. Ibn Hajar, Lisan 
al-mlzan 5:140; Ibn al-Jawzi, al-Du'aja’wa-l-matrukun 3:52. 

108 Ibn Taymiyya, al-Risala al-Safadiyya (Riyad: Matabi' Hanlfa, 1396/1976), 1:267. 

109 It is said to contain ideas described as “tahrif” (heretical deviation), ‘‘ta’wllat batiniyya” 
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suggests that these later authors found in al-Sulaml’s exegesis unorthodox eso- 
tericism in contrast to the aforementioned account of Sufism that promises to 
stay within the bounds of scripture. 110 Knysh notes this same phenomenon: 

The consistent and unapologetic departure of Sufi exegetes from the lit¬ 
eral meaning of the Qur’anic text has created grounds for a potential 
relativizing of the revelation to the point of evacuating its historically 
conditioned (contextual) sense(s) altogether. Consequently, allegorical- 
esoteric-experiential exegesis cultivated by the Sufi intellectual elite has 
introduced instability into this critical held of Islamic epistemology. This 
fact was perceived not only by medieval critics of Sufism, such as Ibn 
al-Jawzi (d. 597/1201), ‘Abdallah al-Fishtali (d. 660/1261), Ibn Taymiyya 
(d. 728/1328), al-Shatibi (d. 790/1388), or today Salahs of various persua¬ 
sions, but also by scholars generally sympathetic to it, such as Jalal al-Din 
al-Suyuti (d. 911/1505). All of them have shown an obvious unease over 
uncontrolled and random flights of fantasy and imagination that mysti¬ 
cally minded commentators were so eager to pursue. 111 

Furthermore, the work of this intellectual elite became foundations for all 
future Sufi exegesis; this relative continuity of particular esoteric themes has 
led scholars like Knysh to consider this tradition to be essential Sufism. In the 
argument advanced here, in contrast, ‘Sufism’ is a contested historical term, 
overlapping with asceticism and mysticism (hard and soft). 

At least in the early period, these themes were far from stable, and the early 
Sufis continued to struggle internally to keep the discourse within the bounds 
of orthodoxy, as the following case helps elucidate. Nearly everyone rates al- 
Junayd as the paradigmatic Sub; nothing in his sophisticated psychological 
discourses contradicts his promise that “Our knowledge is inextricable from 
the Hadith of the Messenger of God.” Yet the frequent insistence on this theme 
suggests that this was not self-evident. 112 A disciple of al-Junayd, Ahmad b. 
Muhammad b. al-Arabi (d. 340/951-952), accorded glowing praise by the tradi¬ 
tionalist biographer al-Dhahabl, defined tasawwuf as “giving up all that is not 
needed ( at-fudut ).” This singleminded solemnity, incidentally, was deemed the 


(esoteric interpretations), “qarmata” (a radical ghulat-shi'a sect), even though the critics 
distance al-Sulaml from the more extreme charges by attributing them to his authorities. 

110 Siyar 17:255; al-Suyuti, Tabaqat al-mufassinn 1:98. 

111 Knysh, Sufism, 122. 

112 Siyar 14:67. 
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most important virtue among the early zuhhad and the Ahl al-Hadith. 113 This 
same Ibn al-Arabl strongly disparaged turning Sufism into a discourse, empha¬ 
sizing its ineffability. Speaking of al-Junayd’s circle, he says, “They would use 
the word ‘union’ ( al-jcimj but each one had a definition that differed from that 
of all others ... because the referent of these names is beyond words, for it is 
of al-ma drif (experiential knowledge).” 114 This ineffability is given a rather tra¬ 
ditionalist interpretation by al-Dhahabl in his subsequent remarks: “I say: Yes, 
by God, they made subtle points and delved deep into great mysteries, lack¬ 
ing for their claims anything except conjecture and fantasy.” 115 None of the 
Companions or followed imams of Muslims, al-Dhahabl goes on to say, ever 
uttered these words. His next statement closely parallels Ibn al-Qayyim’s fre¬ 
quent refrain in Mcidarij: 

If you demand evidence for their claims, they become enraged and call 
you “the one veiled [from the realities].” If you hand them your reins, they 
will ruin what you possess of faith and you will fall into a state of confu¬ 
sion and impasse, and you would despise the [ordinary] worshippers and 
distance yourself from the people of the Qur’an and the Hadith calling 
them, “these wretched, veiled ones!” There is no power or strength except 
in God! The [true] tasawwuf, devotion ( ta’alluh ), path ( suLuk ), journey 
(.sayr ), love is only that which has come on the authority of the Compan¬ 
ions of Muhammad, God grant him blessing and peace, which was noth¬ 
ing but joyful contentment with God, fear, struggle (jihad) in God’s path 
[a list of traditional acts of worship and virtues follows] ... A scholar who 
is deprived of tasawwuf and ta’aliuh is empty, and a Sufi who is devoid 
of the knowledge of the Sunna has lost his way. Ibn al-Arabl was among 
the scholars of the Sufis, and you find him refusing to accept any of the 
terminologies of the People except with a proof. 116 

Ibn al-Arabl’s own criticism of the Sufis does not go quite as far as that of al- 
Dhahabl, but they agree that whatever new terminologies and concepts are 
employed to discipline one’s worship and devotion, they must be constrained 
by scripture; and whatever is beyond description, should remain so: to invent 
concepts of devotion to God without scriptural reference is unacceptable. Fur¬ 
thermore, while substantively agreeing with Ibn al-Qayyim regarding the supe- 


113 Melchert, “The Piety of Hadith Folk,” 431-432. 

114 Siyar 15:409. 

115 Siyar 15:410. 

116 Ibid. 
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riority of the piety of the Predecessors, al-Dhahabl is more lenient in embracing 
the term tasawwuf even for the Companions (because he simply equates it to 
another word for devotion and piety). 

In sum, Sufism has been a diverse movement in terms of its theory, prac¬ 
tice, conformity to the Law, and the types of ontology and epistemology its 
adherents have claimed. Even though drawing precise boundaries can be chal¬ 
lenging, we have demonstrated that in its formative period (third/ninth and 
fourth/tenth centuries), what is called ‘Sufism’ could mean renunciation, ascet¬ 
icism, soft mysticism, or hard mysticism. In all cases, a varying extent of break 
from the early Islamic notions of the God-human relationship is noticeable 
here. Over the course of the first century, as Muslims fought their way from 
being a small, beleaguered community of the faithful to a conquering elite in an 
expanding world, God was understood as demanding faithful action, sacrifice, 
discipline, solidarity, and reordering of the world; worship ( 'ibada) thus meant 
servitude both literally and conceptually, as it referred to the relationship with 
an actively involved God. Worship was the embodiment of active and affec¬ 
tive submission. By the third/ninth century, with little possibility for the active 
piety of the early centuries in an absolute, distant monarchy (the Abbasids at 
their height), the religious minds, especially those not aware of or enthralled 
by the early model hearkened to older and broader extra-Islamic religious 
voices about what God was and what constituted worship. This large, intercon¬ 
nected, and prosperous world—which had been created almost overnight by 
a religious movement, and which teemed with religiously sensitive men and 
women who were yet prevented from meaningful action by an increasingly 
absolute and distant monarchy—was the perfect petri dish for inner experi¬ 
ence and experimentation. The itinerary of this ‘inward turn’ of Islam ranged 
from intense investigation of inner psychological states to yearning for direct 
and intense experience of God. These explorations were naturally expressed in 
the variety of cultural and religious idioms that studded the Abbasid lands. 


6 Al-Harawi and Manazil 

During his lifetime, Shaykh al-Islam Abu IsmaTl Abdallah b. Muhammad al- 
Harawl al-Ansarl (less commonly known as al-Hirawi) had reached the status 
of a celebrity, albeit a controversial one. 117 He became well-loved by the spiri¬ 
tually inclined in the Arabic-speaking world for his Manazil and in the Persian- 


117 See Siyar 18:503. 
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speaking world for his Mundjdt (Supplications) and Tabaqdt al-sufiyya, but also 
disliked by theologians for his relentless opposition to Kalam. The sheer num¬ 
ber of commentaries that have been written on the Mandzll is sufficient to 
establish its canonical place in the history of Sufism. Al-Harawi’s three most 
important Sufi works are, in chronological order, Sad mayddn (One Hundred 
Fields; in Persian), Mandzil, and 7 /a/, the last being an appendix to Mandzil. The 
two main treatises, Manazit and Sad, have much in common, both being terse, 
mnemonic manuals to help Sufi novices commit them to heart and adhere to 
the Sub path. Both treatises divide the Sufi journey into one hundred levels 
(mayddn , fields, or manazit, stations) to be traversed before reaching the ulti¬ 
mate level. Each of the hundred stations is further subdivided into three stages: 
of commoners or novices (al-’amma), the elite ( al-khassa ), and the elite of the 
elite (khassat al-khassa). While this tripartite distinction of the Sufis seems to 
have emerged in the generation following al-Junayd (d. 2g8/gro), al-Harawi’s 
treatises are unique in their extensive application of it to every spiritual sta¬ 
tion. 118 The style of exposition is almost the same in Sad and Mandzil, privileg¬ 
ing, one may observe, the splendor of expression over precision of meaning or 
argument. The general tenor of both works strongly privileges the state of being 
lost in God as the ultimate goal and leaves many ambiguities about its modal¬ 
ity. However, differences may also be detected among them; the later work in 
Arabic, Mandzil, emphasizes the theme of annihilation of one’s entity in God 
and union with God ( fiana’) to an appreciably greater degree. 

Al-Harawi belonged to the line of ecstatic Persian Sufism whose Hanbalite 
commitment nonetheless seems to have kept him from thoroughgoing anti- 
nomianism. His Tabaqdt al-sufiyya shows that he had profound knowledge of 
the early Sufi tradition. 119 Particularly noteworthy is his preference, against 
the general trend among Sufi writers, of Abu Sa'Id Ibrahim al-Kharraz over al- 


118 As the scholarly class refined over time, the dichotomy of ' amm and kliass was adopted 
to distinguish between educated circles and laymen. When the terms were later adopted 
in mystical thought, ‘amm referred to the masses who had a basic understanding of their 
religion, whereas the khass were those who dedicated their lives to the mystical path and 
thus enjoyed a unique closeness to the Divine. The concept of khassat al-khassa, or the 
elite of the elite, emerged last within Sufi circles to refer to the seekers of God who suc¬ 
cessfully attained His union; see Jonathan A.C. Brown, “The Last Days of al-Ghazali and 
the Tripartite Division of the Sufi World,” The Muslim World, 96 (2006): 97-105. 

119 Farhadi notes that al-Harawi’s Tabaqdt al-sufiyya was compiled from his student’s notes on 
his commentary on Sulami's work of the same title, and that “no adequately edited text of 
the compilation has reached us,” the best being Muhammad Sarwar Mawlayi, (n.d.: n.p., 
1983). A.G. Ravan Farhadi, Abdullah Ansari of Herat (roo6-io8gC.E.): an early Sufi master, 
Richmond, Surrey, UK: Curzon Press, 1996, 44 . 
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Junayd, al-Bistaml and others. 120 This preference for the mystical self-erasure, 
erotic symbolism, and ecstatic non-conformity of al-Kharraz, known for his 
eloquence as Lisdn al-tasawwuf (the tongue of Sufism), over the sober, con¬ 
tained discourses of al-Junayd is crucial to understanding Manazil. Among his 
contemporaries, al-Harawi’s meeting with a semi-literate Persian Sufi Khara- 
qani (or KhirqanI) at the age of twenty-seven had a profound influence on the 
burgeoning mystic, which is visible in his works, although he himself avoided 
antinomian practices. 121 Like Kharaqani, al-Harawi’s discourses are composed 
in rhymed prose, marked by a preference for intensity of expression over preci¬ 
sion of meaning, and a disregard for theoretical self-reflection. Some scholars 
have suggested that al-Harawi was a major influence on subsequent ecstatic 
Sufism in Persia, in particular on Jalal al-Din Rum! (d. 672/1273). 122 

Al-Harawi’s Hanbalism and aversion to Ash'arite Kalam were at least as (if 
not more) significant commitments as his Sufism. As a warrior of the Sunna, 
he would say, “I have been brought before the executioner five times, not to 
make me recant my views, but simply to stop attacking my opponents, and yet 
I refused to be silenced.” 123 He composed odes calling people to Hanbalism and 
adherence to Hadith and he hated Kalam scholars with a passion. He was even 
averse to al-Qushayri, the Sufi biographer who was among the first to recon- 


120 On al-Kharraz, see Knysh, Islamic Mysticism, 56; and on al-Harawi’s view of him, ibid., 
135. Al-Kharraz was credited by al-Harawi for the elaboration of fana‘/baqa‘ theory, a con¬ 
cept which is often credited to al-Junayd. Al-Harawi reportedly said, “If only Abu Sa'id 
al-Kharraz were a little lame. For no one was able to accompany him due to his pace in 
the Sufi path. If only al-Wasitl had a little compassion (for his novices). If only Junayd 
were a little sharper (spiritually). For he was too scholastic ( ‘ilml )." Farhadi, Abdullah 
Ansari, 49. Elsewhere he says, “The sign for humanity ( nishan-e admiyan) was Ahmad 
the ‘Arab (the Prophet Muhammad), blessings and peace be upon him, while the sign 
for the (Sufi) wayfarers ( nishan-e rahiyan) was Abu Sa'id al-Kharraz. The earth was filled 
with al-Kharraz and could not contain him”; he later indicates, “al-Kharraz would have 
been a prophet because of his greatness. He is the leader of this affair.” Farhadi, Abdullah 
Ansari, 51. 

121 Farhadi, Abdullah Ansari, 8,15. 

122 Chittick writes, “In a broad historical context, it is not difficult to discern two relatively 
independent currents within Sufism, without denying cross-fertilization. Ibn ‘Arab! brings 
to fruition several centuries of spiritual ferment in Andalusia, North Africa, and Egypt. 
Rumi brings to a climax a tradition of Persian Sufism going back to such figures as al- 
Harawi. The influence of al-Harawi was especially widespread because of Kashf al-asrar 
(written in 520/1126), a lengthy Persian Koran commentary by his disciple Rashid al-Din 
Maybudi and a rich source of Sufi teachings.” William Chittick, “Rumi and wahdat al- 
wujiid,” in Poetry andMysticism inlslam, ed. Amin Banani, Richard G. Hovannisian, George 
Sabagh (Cambridge: Cambridge University Press, 1994), 95. 

123 Siyar 18:510. 
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cile Sufism and the emerging Sunni movement of Kalam, Ash'arism. Having 
grown up amidst traditionalists, Sufism had been hitherto averse to Kalam. Pre¬ 
sumably, one’s commitment to Sufism in al-Harawi’s view did not compensate 
for one’s indulgence in Kalam and denial (that is, non-literal interpretation) of 
divine attributes. Even after al-Harawi became blind at the age of eighty, years 
after composing Mdndzil, he continued to wage war against Kalam and suffered 
persecution for it. 124 

How al-Harawi articulated these divergent commitments, given the tradi¬ 
tionalist emphasis on an exoteric understanding of scripture, remains an inter¬ 
esting question. That al-Harawi was aware of the difficulty raised by his diver¬ 
gent commitments is suggested by some references in his Tabaqat, where he 
writes that he spoke stronger words than the mystic martyr al-Hallaj, but that 
he was not spurned by the masses because the meanings of his utterances 
remained hidden from those who were not suited to receive them. 125 

Al-Dhahabi, Ibn al-Qayyim’s older contemporary, usually tight-lipped about 
his own opinion and one who could admire al-Harawi’s heroic opposition to 
Kalam, still found his approach excessive and puzzling, especially in his Sufi 
treatise. Lauding him as a firebrand and an “unsheathed sword against the prac¬ 
titioners of Kalam,” “an unshakeable pillar of the Sunna,” al-Dhahabi cautions 
that his book against Kalam ( al-Fdruqficil-sifat) is regrettably marred by many 
questionable Hadiths. 126 About MandzLl, al-Dhahabi has stronger doubts: 

Abu Isma'il went to extremes in [his book] Censure of Katam and excelled 
in it. Yet, he has an odd style 127 in his book Mandzil al-sd’irm that does not 
resemble the style of the Predecessors, for it has things that are delight¬ 
ful but also others that are confusing; anyone who considers it will see 
what I have alluded to. The Muhammadan Sunna is self-sufficient ( sal- 
ifa), and tastes and epiphany cannot be built except on the foundations 
of the Book and the Sunna. 128 


124 Siyar 18:503; Farhadi, Abdullah Ansari, 144. 

125 Bell, Love Theory , 243,2701142. Bell notes that the earlier translators of this difficult passage, 
Massignon and Beaurecueil, were less than accurate. For Massignon’s detailed discussion 
of al-Harawi’s views, see La passion d’al-Hosayn-ibn-Mansour al-Hallaj (Paris: Librairie 
Orientaliste Paul Geuthner, 1922), 368, translated by Herbert Mason as The Passion of al- 
Hallaj (Princeton: Princeton University Press, 1982), 2:222-223. 

126 Siyar 18:510. 

127 The original word, n-f-s, could be read as self ( nafs ) or breath (nafas)\ the latter would lend 
itself to a metaphorical reading meaning style or personality. 

128 Siyar 18:509. 
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Al-Dhahabi’s assessment of al-ManazLl closely resembles that of Ibn al- 
Qayyim: 

People benebted from [al-HarawI] in droves, but others remained igno¬ 
rant, especially a group of the Sufis of falsafa and monism (“sufiya al- 
falsafa wa-l-ittihad”) follow and adhere to his words in his Mandzil al- 
sa’irin, and claim that he is one of them. Nay, rather he is a man of 
tradition ( rajul athari), devoted to the affirmation of divine attributes, 
extremely averse to Kalam and its adherents. In his Mandzil there are 
allusions to erasure and annihilation (, al-mahw wa-l-fand’), but he only 
intended by that the absence of witnessing all else [other than God]; he 
did not intend to deny the existence of all else in the external world. 
Would that he had not authored this [book]! For how sweet was the 
tasawwuf of the Companions and the Successors! They did not delve into 
these vain ideas and insinuations ( al-khatardtwa-l-wasdwis ). Rather, they 
worshipped God with humility and trusting reliance and fear, struggling 
against His enemies and hurrying to His obedience ... 129 

Al-Dhahabl’s review of al-Harawfs Mandzil is quite relevant, for it demon¬ 
strates that its evaluation by Ibn al-Qayyim was shared by the traditionalists 
of his time, including the non-Hanbalite and non-intellectual traditionalists 
like the ShafiT al-Dhahabl. These remarks exhibit a puzzlement, a desire to 
acknowledge al-HarawTs heroic traditionalism and piety yet also to safeguard 
him from his own excessive Sufism. Remarkably, al-Dhahabl speaks of the Com¬ 
panions’ “tasawwuf” as if the word were synonymous to piety, wishing perhaps 
to salvage Sufism from its philosophical, monistic, and antinomian associations 
and the “vain ideas and insinuations” that presumably afflicted later Sufism. 

It is likely, therefore, that al-HarawI was a complex, even oxymoronic fig¬ 
ure, a staunch anti-Kalam traditionalist committed to exoteric scripture and 
the law, and a monistic Sufi flirting with antinomianism all at once. It is also 
possible, however, that he hailed from an era and culture that no longer made 
intimate sense to the scholars in the Mamluk period. More work on al-HarawI 
is needed to solve this mystery. In the following, I focus only on how Ibn al- 
Qayyim addresses al-HarawTs divergent commitments. 


129 Siyar 18:510. 
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7 Madarij ’s Critique of Manazil 

Ibn al-Qayyim’s career as an author began nearly three centuries after “Shaykh 
al-Islam” al-HarawI’s death. His first engagement with al-Haraw! began in Tariq 
al-hijratayn } 30 in which he commented on al-HarawI’s Manazil as well as on 
Ibn al-'Arlf’s (d. 535/1141) Mahdsin al-majalis, which was in turn a commentary 
on one of al-HarawI’s works. 131 Bell characterizes it an unoriginal, indeed “slav¬ 
ish” commentary on al-HarawI’s 7 /a/, which in turn was al-HarawI’s defense of 
his antinomian comments in Manazil, and anathema to the sharfa-minded 
Sufis and traditionalists. Bell further suggests that Ibn al-Qayyim’s Tariq al- 
hijratayn was “essentially a commentary on the Mahasin al-majalis" This obser¬ 
vation is not entirely accurate, however, for Tariq is an independent treatise 
which systematically comments on some of al-HarawTs statements in Manazil 
and which devotes one large section to a critique of Mahdsin. 

Madarij, as Bell further observes, was prompted by Ibn al-Qayyim’s desire 
to distance al-Haraw! from his monist interpreters and to refute al-HarawTs 
position that all stations, including love of God, are defective, with the single 
exception of tawhld —by which al-Haraw! means annihilative union, not the 
Qur’anic affirmation of divine unicity. At issue was al-HarawI’s pronouncement 
that all states and stations other than tawhld are accompanied by deficiencies 
( 7 /a/), or traces of the mystic himself. On al-HarawTs dim view of all stations, 
including love, Bell writes, 

7 /a/ was probably dictated in response to a question concerning a state¬ 
ment made in Manazil. In the 7 /a/, the Shaykh substantiates his earlier 
claim by selecting ten of the most typical stations, among them mahabba 
and shawq, and showing how each, although necessary to the common¬ 
ality, is a shortcoming in the elite. Love to God, the object of our concern 
here, is the ‘pillar of faith’ among the commonality, but it is the particu¬ 
lar blight ( 77 /a) of fund' among the elite, since it implies the continued 
existence of the mystic. 132 


130 I have access to two editions of this work: Ibn Qayyim al-Jawziyya, Tariq al-hijratayn 
wa-bab al-sa'adatayn (The Way of Two Migrations and the Door of Two Felicities), ed. 
‘Umar ibn Mahmud Abu ‘Umar (al-Dammam: Dar al-Nashr/Dar Ibn Qayyim al-Jawziyya, 
1414/1994), available electronically through al-Jami' al-Kabir, 1426/2005; and, idem., ed. 
Salih Ahmad al-Shaml (Beirut: al-Maktaba al-Islamiyya, 1414/1993), in print. 

131 Bell, Love Theory, 98, 242-243 n. 39 and 40. 

132 Bell, Love Theory, 172. 
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Two misconceptions have plagued the modern reception of Maddrij, though 
the analytical considerations above of the categories of Sufism, asceticism, and 
mysticism should help parse them. On the one hand, it is thought that this is 
a typical Sufi text, or that its author became more Sufi than his teacher Ibn 
Taymiyya or than his own earlier writings. This is not quite the case: Maddrij is 
a strong critique not of Subs per se but of central Sufi developments in both 
the intoxicated, passion-laced tradition of al-Harawi as well as the Neopla¬ 
tonic tradition of monists like Ibn Arab! and his followers (although more 
fiercely the latter than the former). On the other hand, some Western schol¬ 
ars have suspected that Maddrij cannot be a Sub text; it is, rather, a “manip¬ 
ulation” of Sub terminology and themes to serve the “generalized Sunni” and 
Qur’anic spirituality. 133 As suggested above, this view essentializes Subsm in 
a way that, if such a criterion were applied, would exclude Subsm’s earliest 
authorities including al-Junayd, al-Makkl, and many minor bgures like Ibn 
al-Arabl. Besides, such a judgment misrepresents how deeply Ibn al-Qayyim 
and his teacher, Ibn Taymiyya, had imbibed Sub concerns and themes; they 
had come a long way from the days of the early Sunni authorities like al- 
ShahT (to whom it was pure stupidity) and Ibn Hanbal (who was very critical 
of excessive psychological investigation and extreme practices)—to a point 
where the love affair with God, initially a Sub theme, became the religion’s 
central concern, as evident in Ibn Taymiyya’s entire theology as well as in 
Maddrij . 134 

In sum, neither Maddrij’ s debt to the Sub discourse that emerged in the 
third/ninth century nor its sustained critique of Sub discourse can be under¬ 
estimated. The author of a modern biography of Ibn al-Qayyim notes that 
Maddrij criticizes the Subs on: (1) the doctrine of the unity of being (wahdat al- 
wujud), (2) antinomianism (suqut al-takllf), (3) the separation of the Sub idea 
of ultimate reality ( haqlqa ) from the Sharfa, (4) the preference for subjective 
inclination ( dhawq ) or experiential knowledge over (discursive) knowledge, 


133 Gino Schallenbergh, “Ibn Qayyim al-Jawziyya’s Manipulation of Sufi Terms,” in Islamic 
Theology, Philosophy and Law Debating Ibn Taymiyya and Ibn Qayyim al-Jawziyya, ed. Bir¬ 
git Krawietz and Georges Tamer (Berlin: De Gruyter, 2013), 120. Knysh, Sufism, similarly 
ignores all the scholarly evidence that support Ibn Taymiyya’s Sufi credentials and con¬ 
tinues to label him the champion of Sunni “orthodoxy” who, therefore, could not be a 
Sufi, (e.g., 11,121). It is my own position that Ibn Taymiyya had impeccable Sufi credentials 
and practices, but even though his practices only intensified over the course of his life, 
he came to realize that no existing Sufi order remained untarnished. Had he not made so 
many enemies in his lifetime, leading to his disciples’ persecution, he could perhaps have 
become the eponym of a Sufi order. 

134 The best study in this respect remains Bell, Love Theory in Later Hanbalite Islam. 


Ibn Qayyim al-Jawziyya - 978-90-04-41341-2 
Downloaded from Brill.com05/07/2020 06:09:00PM 
via University College London 



translator’s introduction 


51 


and finally, (5) the implementation of innovated techniques and ways of wor¬ 
shipping ( bida’) not found in the Sharfa. 135 

Madarij begins with an eloquent and impassioned exhortation underscoring 
the unparalleled superiority and virtues of God’s Speech, the Qur’an; it is “the 
separator between guidance and misguidance, conjecture and certitude,” for 
God “revealed it so we may recite it and ponder it, seek its wisdom and its felic¬ 
ity through remembrance, interpret it in the best way (, nahmiluhu ‘aid ahsani 
wujuhihi wa-ma’anlhl), testify to its truth and strive to establish its command¬ 
ments and prohibitions.” Lest the reader consider the Qur’an merely the source 
of exoteric knowledge, Sub vocabulary is used seamlessly to emphasize the 
equally total dependence of inner knowledge on the Qur’an: “It is the book that 
guides to Him whoever seeks His gnosis ( ma.Yifata.hu ), it is His path that leads 
the one who treads it ( sdlik ) to Him.” 136 

Ibn al-Qayyim laments time and again in Madarij that in the name of pur¬ 
suing the divine path men have not been shy to neglect the divine scripture 
under the pretext that its usefulness was limited to ritual worship, the minutia 
of law, and other related matters that were the concern of only the superficial, 
the externalist. Ibn al-Qayyim wishes to emphasize the scripture’s unrivaled 
place in guiding the lovers and seekers of God in spiritual matters and not only 
in resolving legal issues. In a poignant passage, he writes, 

They have reduced the sacred texts to the level of the caliph of our times: 
his is the mint and ritual mention in the sermons, but no authority or 
actual say in ruling. One who adheres to the Book and the Sunna is to 
them ‘externalist’: somewhat lacking in intelligence, while the follower 
of mutually contradicting and incoherent opinions of men is to them 
accomplished and learned. ... Do such men think that they can salvage 
themselves from their Lord by using opinions of men? Or by the abun¬ 
dance of their discourse and disputation? Or by their analogies and sup¬ 
positions? Or by their allusions, ecstatic outbursts ( shatahat ), or fanciful 
imaginations? 137 

The overall message is that the word of God is to be seen as an active medium 
through which the Living God guides, and not a passive recipient of men’s pre- 


135 Sharaf al-DIn, 381. 

136 Madarij(S), 164; Translation, 1:74. 

137 MadarijiS), 169; Translation, 1:78. The same discourse is almost verbatim later in his dis¬ 
cussion of repentance from hypocrisy. 
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conceived interpretations. Sufism is not alone in incurring this criticism: trends 
in jurisprudence (an “orthodox” science), Kalam (deemed the most guilty of 
all) and siyasci (rulers’ policies) are also seen as guilty of the same neglect of 
the scripture. 138 Al-Harawi too made references to the Quran in his Manazil, 
often beginning every station with a reference to a Qur’anic verse. Al-Harawi 
was indeed considered an accomplished exegete (he was called an dya fi al- 
tafslr, a “sign in the science of exegesis”); his interpretation of the Quran in his 
Sufi discourse is almost completely subservient to the prefabricated notions of 
that discourse. Ibn al-Qayyim’s implied criticism of al-Harawi, with both rever¬ 
ence and disappointment, is difficult to miss. 

In keeping with his commitment, Ibn al-Qayyim begins Madarij not with 
the esoteric wisdom of great Sufis as al-Harawi did, but with an extended exe¬ 
gesis of the opening chapter of the Quran. The very title, Madarij al-salikin 
bayna manazil iyyaka na'budu wa-iyydka nasta’in (“Ranks of Seekers among 
the stations of ‘You we worship and Your help we seek’ ” [Q. 1:4]) indicates Ibn 
al-Qayyim’s change in focus and source of authority, in conscious contrast to al- 
Harawl. 139 However, Ibn al-Qayyim does not explicitly target al-Harawi on this 
issue, frequently offering in his commentary the missing link between the tra¬ 
ditional discourse on the Quran and al-Harawi’s use of it, correcting it rather 
politely and conciliatorily. For instance, al-Harawi begins his station of tajrid 
(divestment) with a Quranic verse which speaks of God’s command to Moses in 
the Sinai desert, “So put off (ikhlaj your shoes” [20:12]. Al-Harawi then immedi¬ 
ately defines divestment on this basis: “Tajrid is to dissociate oneself ( inkhildj 
from witnessing all forms ( shuhud al-shawahid). It has three levels....” Ibn al- 
Qayyim begins by explaining this odd association of meaning: 


138 “One group says: when reason and revelation contradict, we give preference to reason. 
Others say: when analogical reasoning and revelation contradict, we give preference to 
analogy. The second group, those advocating esoteric taste, spiritual disclosure, and inspi¬ 
ration (al-dhawq wa-l-wajd wa-l-kashf) say: when the esoteric taste, spiritual disclosure 
and inspiration contradict the outwardly Law of God, we prefer the former. The third 
group, the men of politics say: when our policies and revelation contradict, we give prefer¬ 
ence to our policies. Thus each group has made a mockery of God’s religion turning instead 
to their false gods ( taghut )” ( Madarij(S ), 1501-1502). 

139 This title was most likely inspired by Ibn Taymiyya’s words that Ibn al-Qayyim quotes in 
MadarijiS), 287; Ibn Taymiyya, in fact, was particularly fond of this Quranic verse, build¬ 
ing his entire theology on the twin foundations of offering service to God and seeking his 
succor and grace, mf 1:29-36; 8:73 ff.; 14:329; 14:421. That Ibn al-Qayyim chose to write his 
most extensive spiritual work as an exegesis of this verse comes as no surprise: it is a result 
of his deep resonance with his beloved master’s teachings. 
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The reason for allusion to the verse—and what is given is not its explana¬ 
tion ( tafslr) but implication ( murad )—that God Almighty commanded 
Moses to put off his shoes when entering the holy vale so that his feet 
might receive the blessing of that ground ... or for other such reasons. 
The point of the author’s allusion here, however, is that divestment is the 
condition to enter into a sacred state in which one may not enter except 
through divestment. 140 

This statement is only one example of the great lengths to which Ibn al-Qayyim 
goes to connect the traditional exegetical discourse to al-Harawi’s use of the 
Quran. 

Having set out to save al-Harawi both from the interpreters who twisted his 
writings for their monistic projects and from the charges of heresy by others, 
Ibn al-Qayyim’s overall attitude is conciliatory, as well as an expression of cau¬ 
tious and reverential disagreement: 

Shaykh al-Islam [al-Harawi] is beloved to us, but the truth to us is more 
beloved! Shaykh al-Islam Ibn Taymiyya, God’s mercy be on him, used to 
say, “His practice was better than his knowledge.” 141 

Truth is not known by the greatness of saints, Maddrij seems to suggest, but by a 
patient, loving, and reasoned encounter with scripture available to all believers, 
and the spiritual domain is no exception to this general rule. Mystical knowl¬ 
edge, therefore, cannot be set up as superior to or independent of scripture. 


8 The Problem of Ontology: Annihilation ( fana ’) 

The issue which draws Ibn al-Qayyim’s most trenchant criticism is al-Harawi’s 
contention that annihilation of the seeker in the divine is the highest purpose 
of the Sufi path and the most perfect of all stations. This contention appears 
under various rubrics, including fana‘ (annihilation), tawhld (unicity) and jam c 
(union). Al-Harawi’s denial of causality was but a corollary of this contention, 
which is why he ends his treatise with the following famous tercet which sum¬ 
marized for him the ultimate station of Oneness (tawhld ): 142 


140 MadarijiS), 3755, the station of al-Tajnd. 

141 MadarijiS), 3706-3707, the station of al-Tatbls ; statements to this effect appear elsewhere 
in Maddrij as well. 

142 For Ibn Taymiyya’s mention and critique of this tercet, see his al-Jawab at-sahlh li-man 
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No one testifies the Oneness of the One 
For any who does so is a denier 
(ma wahhada al-wdkida min wahidin 
idk kuLLu man wahhadahu jahidu) 

The testimony of any who utters His praise 
Is a loaner, erased by the One 
(tawhldu manyantiqu i an nadihi 
' ariyatun, abtalahd al-wahidu) 

His testimony of Oneness alone is the testimony of his Oneness 
And the praise of any who praises is astray 
(tawhlduhu iyydhu tawhiduhu 
wa-nadu manyan'atahu lahidu) 

While this doctrine that disparages scriptural monotheism and piety finds its 
fullest expression in the last few of the hundred stations in the Mandzil , it 
informs his discourse in each of the stations. Ibn al-Qayyim, therefore, brings 
up the station of fand‘ in the very beginning of his treatise, and begins a refu¬ 
tation which he repeats and develops throughout. His interpretation of these 
verses serves as a good example of his overall attitude: 

The meaning of [al-Harawi’s first] verse is: none may testify the Oneness 
of God Almighty as His special Oneness deserves. This special testimony 
is one in which all forms ( rusum ), all accidents, and all created things van¬ 
ish. One’s testimony of divine Oneness cannot be imagined except if the 
form—namely that of the testifier—persists. And this denies the reality 
of God’s Oneness, which would obtain only if all forms and created beings 
vanish. This is the best way in which al-Harawi’s verse “For any who tes¬ 
tifies His Oneness is a denier.” The monists (ahl al-wahda), however, have 
explained it in accordance with their school, and claim that this verse 
means that whoever attributes Oneness to God denies His being above 
attributes. 

The second verse “The testimony of any who utters His praise...” means 
the testimony and praise of a created being is loaned, borrowed. For He 
was proclaimed One before the testimony of the created beings and will 


baddala dm al-masih, ed. ‘All Subh al-Madam (Cairo: Dar al-Nashr-Matba‘at al-Madam, 
1964). 3:325. 4 : 497 - 
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be so after the testifier has vanished. The One Himself erases all this tes¬ 
timony when he annihilates all beings but Himself. The monist ( ittihadl ), 
however, interprets this verse to the effect that the object of this testimony 
of Oneness is One in all respects, and His simplicity ( basdta ) rejects the 
complexity that would accompany the attribution of praise to Him. His 
freedom from any qualities denies the limitation that the attribution of 
Oneness imposes. 143 

The monist ( ittihadl ) mentioned here is al-Tilimsani (d. ca. 690/1291), who 
interpreted these verses in a Neoplatonic sense as implying that the absolute 
simplicity ( basdta ) of divine being defies any attributes. 144 Interpretations such 
as this are precisely the target of Ibn al-Qayyim’s project: 

May God have mercy on Abu IsmaTl [Harawl] for opening for these 
heretics the door of disbelief and denial, and they entered through it, 
swearing that he was from among them. Nay, he was not from among 
them, but alas, the mirage of fana 1 had deceived him; he took it to be the 
profound ocean of inner knowledge and the ultimate goal of all know- 
ers. 145 

The Shaykh al-Islam is far above the heresies of the monists, despite his 
statement that could mistakenly lead to such conjecture, perhaps justifi¬ 
ably. He meant by “denial” ( jahd ) only witnessing ( shuhud ), not existence 
( wujud). 146 

This interpretation raises the question: was the “Shaykh al-Islam” indeed far 
above the “heresies” of the monists? To address this issue, we must consider Ibn 
al-Qayyim’s typology of annihilation (fana 1 ): (i) annihilation of all existence 
but God’s ( fana 3 i an wujud cil-siwa), (ii) annihilation of witnessing anything 
but God ( fana 1 i an shuhud al-siwa ), 147 and (iii) annihilation of willing any¬ 
thing except in accordance with God’s will, { fana' i an iradcit al-siwa ). 148 Ibn 


143 MacLarij{S), 473-475: Translation, 1:340-342. Please note that the translation of the same 
text below is slightly different in word and order. 

144 ‘Afif al-DIn al-Tilimsani, Manazil al-sd'irm ila al-haqq al-mubln (Tunis: Dar al-Turkl li- 1 - 
Nashr, 1989), 2:611. 

145 Madarij{S), 475; Translation, 1:342. 

146 Madarij{S), 479; Translation, 1:346. 

147 Massignon calls wahdat al-wujud “static existential monism” and wahdat al-shuhiid 
“dynamic testimonial monism”; for a critique of Massignon, see Chittick, “Rumi and wah- 
dat al-wujud" 90. 

148 MadarijiS), 490-491; for more on these three types, see below, Translation, 1:354. 
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al-Qayyim identifies the first type with the doctrine of wahdat al-wujud, and 
considers it outright heretical—the kind of heresy interpreters such as al- 
Tilimsani tried to attribute to al-Harawi. Ibn al-Qayyim ascribes the second 
type to al-Harawi and the majority of later Sufis. This type is designated by 
terms such as sukr (intoxication), istilam (surrender), mahw (erasure), and jam c 
(union). In such states, some Sufis lose control and utter heretical statements 
which would lead to their excommunication if uttered in a state of sobriety 
and reason, but “with the loss of distinction and understanding, it may be 
that such a person is excused from blame.” 149 The normative judgment on this 
type of annihilation is mixed: it is praised for the love, fear, hope, reliance 
and attention, inner and outer, towards God that it entails, and blamed for 
the loss of reason and distinction that it entails. More specifically, this type 
of annihilation may have one of two causes: first, the overwhelming power 
of the experience (quwwat al-warid) and weakness of the recipient (duf al- 
mawrud), which is excused; second, the loss of knowledge and normative dis¬ 
tinction, which is blameworthy. 150 This is akin to the type of weakness Ibn 
Taymiyya attributes to ecstatic or extreme behavior among some early ascetics 
and Sufis. 151 Finally, the right kind of annihilation in Ibn al-Qayyim’s view, in 
agreement with Ibn Taymiyya’s teachings on utter love and servitude to God, is 
the third kind, namely to annihilate any resistance to the prescriptive decree of 
God. 152 

However, the categorization of al-Harawi’s view as testimonial annihilation 
{fana 1 shuhudl) has its difficulties, and requires Ibn al-Qayyim to go beyond 
what might be excused as interpretive license. When discussing al-Harawi’s 
final station of tawhld, Ibn al-Qayyim makes a startling comment. Al-Harawi 
begins his definition with, “God Most High said, ‘God witnesses that no god 
there is but He’ [Q. 3:18]” omitting the rest of the verse, which goes on to say, 
“as do the angels, and those who possess knowledge and stand on justice.” To 
leave out the rest of the verse is crucial to al-Harawi’s point, because witnesses 
other than God contradict the claim al-Harawi makes, as stated earlier: “No one 
testifies the Oneness of the One, for any who does so is a denier.” Al-Tilimsani 
and al-Kashani (d. ca. 730/1329) quote al-Harawi correctly, omitting the second 


149 Madarij(S), 490-491®. This extreme leniency of Ibn Qayyim al-Jawziyya towards Sufi 
ecstasy and outward heresy annoys the editor, ‘Imad ‘Amir, who comments in a foot¬ 
note on the speculative and tenuous nature of Ibn Qayyim al-Jawziyya's apology (1:147- 
148). 

150 Madarij{S), 491-492. 

151 Homerin, "Ibn Taimlya,” 224 ff. 

152 Bell, 74-91. 
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part of the verse, and seize this opportunity to elaborate on this omission in 
their own way. 153 However, in Ibn al-Qayyim’s presentation, al-Harawi is made 
to quote the full Quranic verse. 154 Is this an error on Ibn al-Qayyim’s part? 
Or is this a charitable misrepresentation which enables Ibn al-Qayyim to sug¬ 
gest that rather than flatly ignoring or contradicting the Quranic statement, 
al-Harawi is merely contradicting himself? I suggest that it is the latter, and 
that the Hanbalite reformer is doing his best to protect the “Shaykh al-Islam” 
al-Harawi from the charge of consciously contradicting the Quran and consort¬ 
ing with the monists. 

This preference is corroborated by the following. In explaining al-HarawTs 
statement that tawkld consists of “deeming God above accidents” (tanzlh Allah 
'an al-kadatk), a statement which could be easily understood in a Jahmite way 
(i.e., as denial of divine attributes), Ibn al-Qayyim appears rightly baffled, for 
al-Harawi fought all his life against Jahmism and what he believed to be its rein¬ 
carnation in Ash'arism. Ibn al-Qayyim resolves the issue by offering a clever 
alternative in a statement of the great Baghdadi Sufi al-Junayd, who held tawkld 
to be “deeming the eternal God ( al-qadlm ) above the created ( mukdatk ),” and 
goes on to declare, “If Shaykh al-Islam [Harawl] meant by it what Abu 1 -Qasim 
[al-Junayd] did, then there is no objection or confusion.” 155 

Ibn al-Qayyim’s interpretation of al-Harawi that the latter was a shuhudl 
and not a wujudl mystic seems justifiable if we privilege his Hanbalism over 
his ecstatic statements. All available information on his life shows definitively 
that al-Harawi uncompromisingly held to the Hanbalite doctrine of affirming 
divine attributes ( itkbdt al-sijut), and avoided even in his mystical writings any 
metaphysical language related to God’s nature, rejecting even the mild “Jah¬ 
mism” of the Ash'arite theologians, let alone the full-fledged monism of his 
commentators like al-Tilimsanl and Kashanl. 156 However, Ibn Taymiyya under¬ 
stood al-Harawi’s position to be more seriously problematic and identified it as 


1.53 Al-Tilimsanl, 2:601; Abd al-Razza Kamal al-DIn al-Kasham, Kitab sharh manazil al-sa’irin 
(Beirut: Dar al-Mujtaba, 1415/1995), 332; other commentaries of Manazil also omit the 
second part when quoting al-Harawi’s original text. See al-Sayyid Mahmud Abu 1 -Fayd 
al-Manufi, al-Tamklnfisharh manazilal-sa’rln (Cairo: Dar Nahdat al-Misr, n.d.); al-Ansarl 
al-Harawi, Manazil al-sa’inn ila al-haqqjalla sha’nuh, ed. Ibrahim Atwa Awad (n.p.: Mak- 
tabat Ja'far al-Hadithiyya, 1977). 

154 MadarijlS), 3814; the last station, namely, that of al-Tawhid. 

155 MadarijlS), 3821; the station of al-Tawhid. 

156 For a case that the distinction between wujudl and shuhudl may not be maintained, and 
that al-Harawi’s doctrine might not be that different from Ibn ‘Arabi’s in that respect, 
see Chittick, “Rumi and wahdat al-wujud!' 71, where he mentions al-Harawi's phrases that 
define taw hid as a state of entrance or absorption into the Eternal. 
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inhilal khass (the indwelling of God in specific individuals), analogous to the 
doctrine of Trinity, in contrast with Ibn ‘Arabi’s existential monism. 157 

In dealing with al-HarawI, Ibn al-Qayyim appears more charitable than Ibn 
Taymiyya; although this difference cannot be generalized to imply, as is often 
done, that the latter was more stringently opposed to mysticism than the for¬ 
mer. For in fact, elsewhere Ibn Taymiyya applies the same strategy of exces¬ 
sively charitable reinterpretation in the case of an even more controversial fig¬ 
ure (al-Hallaj), as Yahya Michot has recently pointed out. 158 Michot’s suggestion 
that Ibn Taymiyya approved of al-Hallaj in one writing only to condemn him in 
his later fatawa, thus implying plain self-contradiction on Ibn Taymiyya’s part, 
is farfetched. In my view, Ibn Taymiyya treats al-Hallaj in a fashion similar to 
the way Ibn al-Qayyim treats al-HarawI: a charitable, speculative, even implau¬ 
sible, re-interpretation of the problematic words of another to bring them in 
line with what one believes to be the right doctrine, in the spirit of the husn 
al-zann (thinking well of others) ethic in Islamic tradition. 159 

Ibn al-Qayyim’s charitable interpretation of al-Harawi’s view on fana‘ also 
has a strategic purpose; he wishes to shift the focus from ontology to episte¬ 
mology: from the question of what type of annihilation might be the highest to 
the problem of how to know the divine nature or divine will. How to decide, in 
other words, what type of annihilation, if any, is desirable? 


157 Ibn Taymiyya, at-Jawab al-sahlh, 4:496-497. Ibn Taymiyya discusses the Christian doc¬ 
trine of the Trinity and associates al-Harawfs famous tercet with the doctrine of inhilal 
(indwelling), according to which God indwells in the hearts of some saints, and catego¬ 
rizes it with al-Hallaj’s doctrine. 

158 Michot notes that Ibn Taymiyya clearly condemns al-Hallaj in two of his fatawa, but excul¬ 
pates him from charges of indwelling in his comments on al-Hallaj’s creed. Michot, “Ibn 
Taymiyya’s Commentary on the Creed of al-Hallaj,” in Sufism and Theology, ed. Ayman 
Shihadeh (Edinburgh: Edinburgh University Press, 2007), 124-128. Michot ascribes to Ibn 
Taymiyya “an explicitly negationist theology, reducing God to an entirely immaterial and 
abstract reality” (131). However, the present discussion of how Madarij deals with al- 
Harawi is, I suggest, a more persuasive model for interpreting Ibn Taymiyya’s commentary 
on al-Hallaj, especially if we pay attention to Ibn Taymiyya’s key disclaimers such as, “if 
these words of al-Hallaj are authentic” and “[Here is] one of the best manners to under¬ 
stand these words” etc. (129-130). 

159 For a treatment of this doctrine, see Fritz Meier, “The Priority of Faith and Thinking Well of 
Others over a Concern for Truth among Muslims,” in Essays on Islamic Piety and Mysticism, 
trans. John O’Kane with Bernd Radtke (Leiden: Brill, 1999), 589. 
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9 Causality and Ethics 

One of Ibn al-Qayyim’s primary objections against theologians and Sufis in 
general (and al-Haraw! in particular) was the issue of actual or implied antino- 
mianism. Consider, for instance, Ibn al-Qayyim’s explanation of al-HarawI’s sta¬ 
tion of disguise ( tcilbls ), according to which God’s prophets disguised the ulti¬ 
mate truths from their ordinary followers. One of the truths that the prophets 
disguised was the truth about the futility of causality ( asbdb ). By hiding this 
truth, the prophets made men think that they must attend to this-worldly 
causes (and hence earn a living, etc.) as well as otherworldly causes (i.e., 
act righteously to earn God’s pleasure). However, the truth, according to al- 
Harawl’s doctrine, is that God’s total presence and absolute power render 
causality utterly meaningless. Ibn al-Qayyim is beside himself in emphasiz¬ 
ing how heretical such an idea is: “To suggest that God’s prophets beguiled 
men in any sense is the greatest calumny.” Yet his critique of al-Haraw! is ever 
so gentle: “The author [Harawl] is the most steadfast of men in his faith in 
God and reverence for God’s messengers and their teachings, but he was con¬ 
founded by what has confounded some others. May God forgive us and him!” 160 
In addition, al-HarawTs idea of disguise or the beguiling nature ( tcilbls ) of scrip¬ 
tural teachings is the necessary underpinning of his overall position. This posi¬ 
tion required privileging experiential disclosure (kashf) over exoteric knowl¬ 
edge. 

Harawl’s description of the ninety-seventh station of tajrld (divestment) 
serves well to demonstrate several points made here. Al-Harawl says, 

Tajrld is to dissociate oneself ( inkhildj from witnessing (created) things 
{sh.uh.ud al-shawahid). It has three levels. First, the divestment of the 
essence of disclosure from the earning of certitude ( tajrld ‘ayn al-kashf 
‘an kasb al-yaqln). Second, the divestment of the essence of union from 
the reach of knowledge ( tajrld ‘ayn aljam ‘an darak at-‘ilm). Third, the 
divestment of the essence of purity from the witnessing of the divestment 
[itself] ( tajrld al-khalds min shuhud al-tajrld ). 161 

The first stage of this station is one in which reality becomes unveiled to the 
seeker through direct experience. Consequently, the seeker discards the belief 
he acquired through knowledge, either through reason or revelation. One who 


160 Madarij{S), 3728, station ninety-five, al-Talbis. 

161 MadarijiS), 3758-3760; al-HarawI, Manazil, 78. 
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experiences these realities directly, of course, needs no reasoning or a third- 
party report (scripture, etc.) to know them. The second level, Ibn al-Qayyim 
explains, is one in which the seeker 

no longer sees any traces ( dthdr ) of knowledge, for knowledge is the evi¬ 
dence of forms ( rusum ), and the reality of union erases all forms. The one 
who has attained this level is ever between divesting and being divested. 
Reach ( darak ) here means consciousness ( idrak ). It could mean here: 
since the rank of knowledge is lower than that of true union, this status 
requires that any trace of the lower rank is removed. They [Subs] indeed 
acknowledge that this is the state of holy fools ( muwaLlahln) in the depth 
of their union . 162 

But, by God, this is no perfection. It is, instead, one of the roots of anti- 
nomianism ( inhllal ). 163 For when one discards knowledge and its require¬ 
ments, one abandons the light which unveils realities, separates truth 
from falsehood, and valid from invalid. Thus, when disclosure ( kashf ) or 
the contemplation of reality becomes devoid of knowledge, it deprives 
the seeker of the very essence of faith without him noticing it . 164 

This discussion underscores the emphasis on epistemology for both: al-Harawi, 
who insists that true spiritual disclosure (kashf) requires explicitly abandoning 
knowledge acquired from either scripture or reason, and Ibn al-Qayyim, who 
upholds knowledge and reason as being absolutely necessary for any valid spir¬ 
itual experience. Once again, Ibn al-Qayyim does not stop at pointing out the 
enormity of al-Harawi’s statements, but goes on to offer an “interpretation” that 
the original text clearly does not afford. 

The best interpretation that can be given to [al-HarawTs statement] is that 
it is the purification of the state of union ( jam’) from being reduced to 
mere knowledge. That is, one must not become complacent about the 
mere knowledge of the union, but seek to rise from the state of knowing 
to attaining it, all the while retaining his knowledge and never discarding 
God’s commands ... 165 


162 The reference is to al-Tilimsani, 2:590. 

163 Inhilal here could also mean indwelling, but antinomianism is more appropriate in this 
context. 

164 Madarij(S), 3758-3759- 

165 Madarij(S), 3759. 
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The theoretical ground for Ibn al-Qayyim’s critique was prepared by Ibn 
Taymiyya, who criticized al-Harawi’s notion of talbls (disguise) as undermin¬ 
ing the distinction between good and evil. Ibn Taymiyya held up al-Junayd’s 
emphasis on the necessity to “contemplate not only God’s general, ontological 
will ( at-mashVa al-'amma) but also [God’s deontological will, which is] the dif¬ 
ference between what God commands and prohibits, and loves and hates .” 166 


10 The Problem of Epistemology 

In Ibn al-Qayyim’s view, the centrality of the problem of epistemology can be 
seen in the fact that the first task of Madarij, even before the discourse on fand\ 
is to explicitly address the foundations for proper spiritual knowledge and prac¬ 
tice. The “Straight Path” stated in the first chapter of the Quran is the sole path 
of success for the human being in every domain of existence, be it the exoteric 
or the esoteric, the legal or the spiritual, and that, Ibn al-Qayyim repeatedly 
argues, is the path of the Prophet and the early community. “Every science, 
practice, reality, or state, or station,” indeed, all “realities of faith that are the 
stations of travelers ( manazil al-sa’irin) to God, all must be submitted to the 
Messenger of God for approval rather than to the opinions, invented notions, 
ideas, and terminologies of men .” 167 Theoretically, this view was not in dispute 
among his interlocutors. However, in Ibn al-Qayyim’s view the scripture was 
rendered futile by means of metaphorical interpretation ( ta’wll ) and other such 
excuses in favor of personal taste ( dhawq ) and experiential knowledge. This is 
why Ibn al-Qayyim explicates at length “the ten degrees of [God’s] guidance 
to the elite and the commoners .” 168 The highest level is God’s direct speech 
to a servant in a wakeful state ( takllm allah i azza wa-ja.Ua Li-’abdlhiyaqzatan 
bi-la wasita); this honor was granted to Moses alone. The second level is rev¬ 
elation ( wahy ) directly to the heart of a prophet. The third level is revelation 
through an angel. These three levels of communication are reserved for God’s 
chosen prophets alone, a line that definitively ended with the last Prophet, 
Muhammad. It is Ibn al-Qayyim’s absolutely central contention that these three 
levels of divine guidance are categorically superior to all other ways of knowing 
divine attributes or will. 


166 mf, “Risalat al-hasana wa-l-sayyi’a,” 14:354-355; “Tafslr surat al-nisa”', 14:358; "Kitab al- 
qadar”, 8:230-231. 

167 See below, Translation, 1:178; Madarij(S), 294. 

168 See below, Translation, 1:136; Madarij(S), 246. 


Ibn Qayyim al-Jawziyya - 978-90-04-41341-2 
Downloaded from Brill.com05/07/2020 06:09:00PM 
via University College London 



62 


translator’s introduction 


The fourth level of receiving divine guidance is tahdith (communication) by 
which certain human beings are informed of matters unknown to others; such 
matters are of practical and immediate import, instead of unseen or universal 
truths, and they are evaluated by the usual criterion applied to any statement 
about religion, that is, proof from the SharFa. This is an important, indeed cru¬ 
cial point for Ibn al-Qayyim; for it is here that the epistemological hierarchy 
could become compromised by self-professed saints. The grade of those who 
receive tahdith. is both less than that of the prophets, and also less than that of 
‘the sincerest believers’ ( slddlqun ) who have no supernatural claims of knowl¬ 
edge. Paradigmatically, ‘Umar ibn al-Khattab (d. 23/644), who was considered 
to have received such inspiration on issues of policy and strategy, is known by 
Sunni consensus to have been second in merit to Abu Bakr (d. 13/634). However, 
Abu Bakr received no such inspiration, and his merit lay in his earnest trust and 
faith (i.e., his being a siddlq ; this key Islamic term has been translated below 
as truth-lover to stress its distinction over and above being merely truthful). 
This defining contention of Ibn al-Qayyim, like most others, has a Taymiyyan 
stamp: 

I heard Shaykh al-Islam Ibn Taymiyya, may God have mercy on him, say, 
“It is established [by the aforementioned Hadith 169 ] that there were such 
men in [prophetic] communities before us, while their presence in our 
community is probable, despite the superiority of this community of ours. 
It is so because the earlier communities were in need of such men, while 
this community is in no need of them due to the perfection ( kamdl) of 
its Prophet and his message. God has left this community in no need for 
someone inspired by tahdith or Ilham, experiential disclosure ( kashf) or 
dream ( mandm). This is due to the finality and excellence of this com¬ 
munity, not due to any deficiency.” A muhaddath is one who is secretly 
communicated by God something that comes true. Our Shaykh further 
said, “[the rank of] a siddlq is superior to that of one inspired ( muhad¬ 
dath ), because his utmost sincerity and submission leaves him in no need 
of such communication (tahdith), inspiration (Ilham), or divine disclo¬ 
sure (kashf). Such a person has submitted with all his heart his interior 
and exterior to the Messenger, and so that leaves him in no need of what is 
from himfself].” He further said, “This inspired person [i.e., ‘Umar] would 
juxtapose this inspiration against what the Messenger taught. If it was in 
accordance with the latter, he accepted it, else, he rejected it.” Thus, it is 


169 See below, Translation, 1:142; Madarij(S), 253. 
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established that the rank of utmost sincerity is above that of such secret 
divine communication ( tahdith ). Many who speak out of their ignorance 
and imagination [when asked for evidence or authority] say, “My heart 
informed me on the authority of my Lord.” True, his heart has informed 
him, but how do we know on whose authority: his Devil’s or his Lord’s? 170 

The point here is not that experiential knowledge ( kashf or Ilham) has no valid¬ 
ity or significance; indeed, elsewhere Ibn Taymiyya considers this knowledge a 
better and more valuable source of deciphering truth than “weak analogies, 
weak Hadiths, weak literal arguments ( zawahir ), and weak istishabs (juristic 
preference for the status quo) which are employed by many of those who delve 
into the principles, differences, and systematizing of fiqh.” 171 Subjective expe¬ 
riential knowledge, however, cannot be the source of norms independent of 
scriptural knowledge. 

This discussion brings us back to the question of what value Madarij assigns 
to the historical tradition of Sufism, which increasingly thrived on mystical 
knowledge. One clear passage alludes to Ibn al-Qayyim’s concept of what con¬ 
stitutes truly valid spiritual discourses: 

The best approach to these stations is the way of the early masters of 
the People (a’immat al-qawm; qawm here refers to the Sufis), which was 
general [rather than concerned with ordering and status of the aspirant], 
every station on its own, by explaining its reality and cause, its ailments 
that prevent its attainment, its obstructions, and the mention of the com¬ 
moners’ share of it and the elites’. 

These imams of the path who have discoursed on this topic in this 
way include Sahl ibn ‘Abdallah al-Tustari, Abu Talib al-Makkl, al-Junayd 
ibn Muhammad, Abu ‘Uthman al-Naysaburi, Yahya ibn Mu'adh al-RazI, 
and even those higher than these men in status, such as Abu Sulay- 
man al-Daranl, Awn ibn Abdallah who is known as the hakim (sage) of 
this umma, and others like them. Their discourse on the actions of the 
heart and its states was comprehensive, thorough, accessible and uncon¬ 
strained by artificial ordering or specific count of the stations. Their con¬ 
cerns were loftier than these trivialities. Their concerns hovered around 
deriving wisdom and knowledge, purification of hearts and souls and rec- 


170 Ibid. For Ibn Taymiyya’s discourse to this effect, see mf, “K. tawhid al-rububiyya,” 2:226; 
“Su’ila ‘an islam Mu'awiya,” 4:469; “Tafsir surat al-ikhlas,” 17:46; especially in his commen¬ 
tary on ‘Abd al-Qadir al-Jilani’s Futuh al-Ghayb, 10:476. 

171 Thomas Michel, “Ibn Taymiyya’s Shark on the Futuh al-Ghayb,’’ 8. 
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tification of behavior. It is for this reason that their discourse is small in 
quantity, but all the same has much blessing, while the lengthy discourses 
of those who came later have little benefit. 172 

Ibn al-Qayyim then laments the spiritual incapacity of the later Sufis, who 
belittle the unaffected spirituality of the early Islamic community. Despite the 
deviations of the later Sufis, he offers an apology for still employing their lan¬ 
guage: 

People must be addressed in the language of their era, for they have no 
strength equal to the task of attaining to the path, words, and fashion 
of the Predecessors. If their path were to appear to them, they would 
find it strange, the path of the commoners, and insist that the path of 
the elite is something different altogether, as the misguided and ignorant 
among the theologians do. They say, “Their path was safer and our path 
is more learned.” Similarly, some who claim the knowledge of jurispru¬ 
dence but have failed to appreciate the worth [of the elders] say, “They 
did not have the occasion to derive it, hone its principles and rulings, 
as they were busy with something else, whereas the later generations 
have the opportunity to do so, they are therefore greater in jurispruden¬ 
tial acumen.” Such people are veiled from the status of the predecessors, 
the depth of their knowledge, their lack of affectation, their perfection 
of insight. By God, the later generations have not distinguished them¬ 
selves except in affectation, busying themselves with the marginalia of 
matters the attainment of whose essence, principles, and coherence was 
the concern of [the Predecessors]. Their aims were directed toward the 
highest attainment in everything; the later generations are in a class alto¬ 
gether different from theirs: “God has made for everything a fixed mea¬ 
sure” [65:3]. 173 

Ibn al-Qayyim’s sentiment would not be strange to many pious individuals 
themselves classified as Sufis who found later formalism and affectation disin¬ 
genuous or counter-productive. This attitude is reflected in the famous apho¬ 
rism expressed by a fourth century Sufi Abu 1 -Hasan al-Bushanjl (d. 348/960), 
“Today, Sufism is a name without a reality, whereas before it was a reality with- 


172 Maddrij(S), 456-458; Translation, 1:312-320. The figures mentioned here have been 
described above. 

173 MacLarij{S), 458-459; below, Translation, 1:322-324. 
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out a name.” 174 For Ibn al-Qayyim, however, this was a solid, palpable, historical 
problem attributable to a number of doctrinal developments and ignorance, 
not a nostalgic exhortation. His project is to point out precisely those errors 
that have deterred the spiritual discourses from their true function and vitality. 


11 An Egalitarian and Accessible Path 

Ibn al-Qayyim censured the increasingly hierarchical mystical discourse not 
only for its affectation but also for its elitism. 175 In line with his teacher, Ibn 
Taymiyya, he criticized the tripartite gradation of each station that al-Harawi 
had introduced: 

Their division [of each station into the commoners, the elite, and the elite 
of the elite] in fact only emerges from their making of fana 1 the ultimate 
object of this path and the signpost of their destination. 176 

Ibn Taymiyya had already given a comprehensive assessment of the stations to 
which Ibn al-Qayyim adds detail. Ibn Taymiyya had written, 

The author of Manazit al-sa’irin mentions three rankings in each chap¬ 
ter. The first ranking, the lowest in their view, conforms to the shar c ; the 
second sometimes conforms to the first ranking and sometimes opposes 
it; the third ranking, in the majority of cases, opposes the first rank¬ 
ing, especially in cases of [the stations of] tawkld, fana\ raja\ and the 
like. 177 


174 This famous statement (al-tasawwuf al-yawm ism bi-la haqiqa wa-qad kana min qablu 
haqlqatan bi-la ism) seems to have been made first by Abu 1 -Hasan Fushanji in the 
fourth/tenth century, and appears a century later in Hujviri; see Martin Lings, What is 
Sufism? (Berkeley: University of California Press, 1975), 45. See also William Chittick, Faith 
and Practice of Islam: Three Thirteenth Century Sufi Texts (Albany: State University New 
York Press, 1992), 20. 

175 For more on Ibn al-Qayyim's rejection of the Sufis’ linearity of the spiritual path, see Gino 
Schallenbergh, “Ibn Qayyim al-Jawziyya on Sufi Terminology. The Concept of the Spiritual 
Path (tariq)l’ in Continuity and Change in the Realms of Islam. Studies inHonour of Professor 
Urban Vermeulen, ed. Kristof D’Hulster and Jo Van Steenbergen (Leuven, 2008), 555-565; 
and idem., “Ibn Qayyim al-Jawziyya’s Manipulation of Sufi Terms,” 101. 

176 MadarifiS), 455. Also, "Among the stations are some that are composed to two or more, 
and others in which all of the stations are combined” ( MadarifiS ), 452). 

177 mf, “al-Furqan bayn al-haqq wa-l-batil”, 13:229. 
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Ibn al-Qayyim goes on to question the very essence of the hierarchical edi¬ 
fice that Sufi authors imposed on the spiritual relationship to God: 

The ordering that every author of these stations claims is not devoid of 
arbitrariness ( tahakkum ) and unfounded claims ( da’wa min ghayrmutd- 
baqa). For when a servant adheres to Islam, he enters into all of them at 
once, and may attain the external as well as the internal aspects of his 
stations and states. In each one of his commitments and obligations, he 
encounters stations and states such that without accomplishing the lat¬ 
ter he cannot fulfill the former. As soon as he completes one obligation, 
he encounters another, and as soon as he attains one station, he faces 
another. He might face the highest of the stations and states in the begin¬ 
ning of his journey, and the state of love, contentment, and tranquility 
might open up to him which cannot be attained by another seeker except 
towards the end of his journey. Besides, an experienced seeker is in need 
of stations such as insight, repentance, and self-evaluation ( muhasaba ) 
even more than a beginner. Hence, there is no generally applicable and 
indispensable order for this path. 178 

Elsewhere, another reflective passage was interjected between explanations of 
al-Harawi’s words: 

The division of the seekers of God into the seeker ( tdlib ), the traveler 
(. sa’ir ), and the one who reached ( wasil ), or into the seeker (murid) and 
the sought after ( murad ), is heuristic, and has no reality. For if any of the 
search, the journey, and the intention leave a servant, he or she becomes 
disconnected from God altogether. 179 

Every station for Ibn al-Qayyim becomes connected to all others in multiple 
ways, and any ordering becomes arbitrary. A believer enters every station as 
soon as he or she professes to be a Muslim; the presumption of the unques¬ 
tioned spiritual superiority or incorruptibility of some “elite” is as dubious as 
the corresponding degradation of the devotional experience of the common 
believers. 

Furthermore, this emphasis on the superiority of the early and relatively 
egalitarian, community of believers serves two purposes. First, it mitigates any 


178 Madarij{S), 455-456- 

179 Madarij(S), 3004; the seventy-first station. 
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later figure’s claim of ultimate superiority based on mystical knowledge or 
philosophical argument, thus setting an upper limit on the self-aggrandizing 
claims that characterized later Sufi discourses. Second, the preference for the 
active and socially and politically engaged life of the early community serves 
as the point of departure from which the later Sufis’ moral passivity and denial 
of causality can be critiqued. The spiritual model upheld by Ibn al-Qayyim is 
an altogether different one than that implied by al-HarawI: al-HarawI’s world is 
populated by great saints, against whose inner knowledge and divine favor the 
common believer, even the common Sufi, is but a wretched and even deluded 
fellow who must live by the “noble lie” of the disguise ( tcilbls ) that the exterior 
sense of scripture represents. In Ibn al-Qayyim’s model, the ordinary believers’ 
encounter with scripture is essentially valid and efficacious; this encounter is 
the site where everyday saints are potentially born. And even though the twin 
obstacles of uncontrolled “desires” and uncured “doubts” veil men’s thoughts 
and divert their actions from truth and righteousness, these obstacles are 
equally distributed between beginners and masters, and ultimately surmount¬ 
able by anyone who tries hard enough. 180 Surmountable they are, indeed, but 
only through the type of scripture-based exposition and reflection that Madarij 
invites, without any need for strict hierarchies, ecstatic outbursts or esoteric 
knowledge. 

Finally, Ibn al-Qayyim’s seeker is offered a powerful alternative to both the 
existential and the testimonial kinds of annihilation: he sees, with the eye of 
his heart, God act —that is, control, dispense, give, take, judge, forgive, and 
love—and is overwhelmed by the beauty and benevolence of divine wisdom 
and action, surrendering his will to Him: 

The essence of it all is that your heart sees the Lord, blessed is He, settled 
on His throne, uttering His commandments and prohibitions, watching 
over the world, high and low, its persons and beings, hearing their voices, 
watching over their consciences and innermost secrets; the affairs of the 
worldly kingdoms under His command, descending from Him and ris¬ 
ing up to Him; His slaves in front of Him, establishing His commands; 
Him, adorned with all the attributes of perfection, extolled by all manner 
of praise, untouched by any defects, failings, or likeness; He is as He has 
qualified Himself in His Book, above what His creatures attribute to Him: 
Alive, who dies not; Vigilant, who slumbers not; All-knowing, from whose 


180 The twin detractors from the straight path, doubts ( shubuhat) and desires ( skahwat ), 
appear frequently together in MacLarij. 
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knowledge is hidden naught in the heavens and the earth, not even the 
weight of a mustard seed; All-seeing, who sees the slightest movement 
of a black ant in a black night on a black rock; All-hearing, who hears 
the faintest of sounds, in a variety of tongues and diversity of needs. His 
words are perfect in truth and justice, His attributes far above analogy or 
likeness with His creation, His being above being compared with beings 
in essence. His acts have encompassed His creation in justice, wisdom, 
mercy, beneficence and grace. His alone is all creation and all command. 
His is all blessing and all grace. His is all dominion and all praise. His is 
adulation and glory. He is the First, before Him is naught, the Last, after 
Him is naught, the Dominant, above Him is naught, the Hidden, other 
than Him is naught.... Who, after creating the world, has written under 
His throne, “My mercy shall overwhelm my wrath!” 181 


12 Conclusion 

I have identified two main axes of Ibn al-Qayyim’s critical commentary on 
al-Harawi’s work: Ibn al-Qayyim’s unity of epistemology over and against al- 
Harawi’s duality of scriptural knowledge ( 7 /m) versus gnosis ( ma’rifa ); and his 
privileging of loving obedience to the divine (annihilation of the servant’s will 
into God’s) over al-Harawi’s annihilation or ecstatic union. Al-Harawi’s poten¬ 
tially unwieldy comments that smack of existential monism ( fana 3 ‘an wujud 
al-siwa ) are salvaged by Ibn al-Qayyim through the notion of testimonial anni¬ 
hilation ( fund’ i an shuhud al-siwa). Neither Ibn al-Qayyim nor Ibn Taymiyya 
deemed this latter notion of testimonial annihilation heretical in itself—such 
moments of ecstasy are quite possible for a worshipper—but they are far from 
the highest goal of the human relationship to God. Such a state is inferior to 
the active, loving obedience to God that the Quranic prophets preach. This 
Quranic vision of worship is tactfully labeled by the two scholars as annihi¬ 
lation in divine will (fana’ i an iradat al-siwa) as a powerful alternative to the 
earlier two. The greatest human calling is to love God while being cognizant 
of God’s law and in active submission to it. This love must manifest itself in 
one’s willing to engage the material world as much as in one’s sighs of love 
and tears of longing for the divine. Ecstatic union is a passing state that a lover 
may feel, and to the extent that it is a noble delusion that results from man’s 


181 MadarijiS), 426-428; Translation, 1:294-296. The same discourse is repeated in slightly 
different words later in the discussion of the eighty-third station, that of al-mu’ayana. 
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weakness, it may be indulged: one may even be pardoned, by God and by law, 
for issuing heretical statements. Following al-Junayd and the sober Sufi tradi¬ 
tion of Baghdad, ecstatic outbursts are excused as a sign of immaturity. Only 
when doctrinally defended, systematically expounded and preached do they 
become harmful. They become a mirage that can delude even as great a man 
as al-Harawi. 

These contentions may be restated as follows: without identifying them¬ 
selves as Sufis, Ibn al-Qayyim and Ibn Taymiyya endorsed Sufism shorn of hard 
mysticism, and privileged the earliest tradition of Sufism when mystical knowl¬ 
edge had not challenged the primacy of scriptural knowledge. This rejection 
of mysticism was not a rejection of divine disclosure ( kashf ) and other spir¬ 
itual states, but a rejection of its epistemological independence. Experiential 
knowledge, in other words, could confirm the scriptural truths or deepen their 
meaning, but it could not speak on its own or contradict scripture. And even 
though Ibn al-Qayyim and Ibn Taymiyya believed early Sufism to be a valid, 
indeed praiseworthy, discourse, one from which they had learned a great deal, 
the historical development of Sufism in a mystical direction kept them from 
identifying themselves with what Sufism had become. Madarij shows that Ibn 
al-Qayyim, in keeping with the vision of his teacher, did not wish to throw the 
baby out with the bathwater, and went even beyond his teacher in meticulously 
distilling what he believed to be the admirable and salvageable parts of the Sufi 
tradition. 
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Prolegomenon 1 


In the name of God, the All-merciful, the Ever-merciful. His support it is that 
we seek. 

{No power to change nor strength there is except through God, the High, the 
Great.} 2 

Praised be God, the Lord of all the worlds. The end is for none but the pious. 
No hostility against any save the oppressors. 

I bear witness that there is no god but God. Alone is He, with no partner, 
no equal. The Lord of the Messengers, the Creator of heavens and earth. I bear 
witness that Muhammad is His servant and His Messenger, sent with a clear 
Book, which separates error from guidance, deception from righteousness, and 
conjecture from certitude. 

He has revealed the Book for us so that we read and ponder it, reflect on it 
with devotion and vigilance, enrich our souls through its remembrance, con¬ 
strue it in the best of manners, affirm it, strive to establish its commands and 
prohibitions, and reap the fruit of its precious knowledge that connects us to 
God the Exalted, and inhale the wisdom of its meadows and flowers. 

For this is His Book. It guides to Him all who seek His inner knowledge. 3 It 
is the surest way that leads the seeker to Him. It is His brilliant light that illu¬ 
minates all darkness, His compassionate guidance, the boon of all creation. It 
is His rope that connects His servants to Him when all else fails, His greatest 
door to Him that remains open when all else is closed. It is the straight path 
unsullied by opinions of men, its wisdom unstained by base desires. Sages are 
never sated with its generous feast. Its wonders never end. Its clouds never dry. 
Its signs never exhaust. Its meanings never contradict. The more a soul delves 
into its depths, the more it attains discernment and guidance. No sooner are its 
wells uncovered than come forth all wellsprings of wisdom. For it is the light of 
the eyes against blindness, the cure for all humankind against the myriad ail¬ 
ments of the heart. It is the life of the heart and the delight of the soul. It is the 
shepherd that tends the soul toward the land of bliss. It is the harbinger that 
calls night and day: “0 seekers of righteousness, hurry.” It is the proclaimer of 
faith on the straight path, calling: “0 our people, respond to God’s proclaimer, 
and believe in Him, He will forgive your sins and save you from a painful chas¬ 
tisement” [46:31]. 


1 All section numbers as well as headings are inserted by the translator, and are not part of 
the original text. The only marker in the original text is the use of the term fasl (‘section’), 
which has been marked by numbered headings. However, the author’s (or the copyists') use 
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of sections is not always consistent, and since the first fasl does not appear until later, I have 
marked and numbered thematic blocks. Textual differences between various manucripts, 
where significant and available, are indicated by curly brackets {}. 

2 Various manuscripts give varying opening prayers here that seem to have been inserted by 
the scribes. For the variants, see Madarij(S), 163. 

3 Ma'rifa may be translated as "acquired knowledge,” and in its technical Sufi sense, "inner 
knowledge” or “gnosis.” Correspondingly, its active participle form would be ‘arif (pi. ‘ arifun ), 
“one who knows” or "gnostic.” The latter translation draws attention to the author’s deliberate 
choice to use mystical Sufi terminology, and the former to the fact that he wishes to bring it 
within the purview of scriptural Islam. Both translations will be employed interchangeably 
depending on the context. Ibn al-Qayyim rejects the mystic privileging of inner knowledge 
over revealed, rational knowledge ( "dm), but accepts its significance and employs the Sufi ter¬ 
minology frequently, emphasizing the need for inner knowledge and spiritual taste (dkawq). 
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By God, it surely pierces ears that are open, and illuminates hearts cleansed 
of corruption. But alas! desires have extinguished the lamps of hearts, and opin¬ 
ions of mortal men have shut the doors of divine guidance and lost the keys. 
Hearts are laden with the rust of their deeds and are shut out of the realities of 
the Qur’an. The ailment of ignorance has so overcome them that even sound 
nourishment is of no avail. How odd indeed! How they have chosen to nour¬ 
ish on the vain opinions of mortals that neither replenish nor quell hunger, yet 
they reject nourishment from the words of the Lord of all the worlds and the 
words of His Messenger. How could they find their way in the darkness of men’s 
opinions and tell right from wrong when they fail to do that in the radiant light 
of the Sunna and the Book? 4 

How odd indeed! How they have managed to conflate the right teachings 
with the wrong ones, the accepted ones with the rejected ones, the favored 
ones with the indefensible ones, and have thus managed to render themselves 
incapable of receiving guidance and knowledge from the discourse of the One 
whose speech is immune to falsehood from the front and the back and who 
guarantees to elucidate the truth with utmost clarity, 5 and the speech of the 
one who was given the most comprehensive of words, clear in the extreme? 6 

Nay, but it is, by God, a trial that has veiled hearts from the sources of righ¬ 
teousness and has bedeviled intellects, straying them from their goal, a trial so 
endemic that the young are brought up into it and the old grow senile in it. 
Those blind as bats imagine [these deceptions] to be the ultimate accomplish¬ 
ment they race to and the end they rush to in hordes. 

How far! How far a faint, distant star is from the brilliant, midday sun! How 
far the dark underworld is from the brilliant stars of Gemini! How far the dis¬ 
course is, whose author has no guarantee of inerrancy or an established proof, 
from the truthful transmission on the authority of an infallible one! How far the 
[human] opinions are, whose highest honor may be the permissibility of being 
followed, from the clear [divine] texts that every Muslim must put above all 
else, submit to, and turn to for judgment in all questions of disagreement! How 
far the opinions are, whose author has prohibited and warned against blindly 
following them, from the texts that it is incumbent on every servant of God 
to follow and contemplate! How far the schools are, which count among the 
bygones as their need passes away, from the scriptures that will not lapse even 
when the heavens and the earth end! Exalted be God, how deprived are those 
who turn away from the texts of revelation, of seeking knowledge from its niche 
of light and its treasure trove! 


4 The contrast here and in the subsequent paragraphs is drawn between, on the one hand, the 
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source-texts of Islam, the Qur’an and Prophetic teachings, and the tradition of derived reli¬ 
gious sciences, on the other. 

5 The reference is to Qur’anic verses such as Q. 41:42, 41:3,41:44,11:1. 

6 The reference is to the tradition in Bukhari #7013: “I have been sent with the most comprehen¬ 
sive of words; and given victory with awe; and while I was sleeping, the keys of the treasures 
of the earth were brought to me and placed in my hand.” 
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What life of heart and radiance of sight they have lost as they contented 
themselves with the opinions dug up with shovels of conjecture, and as they 
divided up their matter into groups, rousing each other with ornate words in 
conceit, for whose sake they all but shunned the Qur’an! 7 

The signposts of the Qur’an have been so erased from their hearts that they 
are alert to none of them; its dwellings so forgotten that they abide in none of 
them; its standards and banners so insignificant in their hands that they raise 
none of them; its brilliant stars so dimmed on the horizons of their souls that 
they have no love for them [variant readings:... that they no longer see/rejuve- 
nate them.]; its sun so eclipsed behind the shadows of their opinions that they 
see nothing of it. They have dethroned the revelation from the realm of reality, 
deposed it from the province of certitude, and assailed it with false interpreta¬ 
tions. Ambush after ambush, their attacks have yet to cease. [The revelation] 
has come to them like a guest to a sordid, miserly host who fails to show him fit¬ 
ting honor or munificence, and receives him at an arm’s length, rejecting it root 
and branch, saying to him, “We have no passage for you here; yet, if you must, 
pass quickly.” They have reduced scripture to the status of the caliph in our 
times: his is the mint and ritual mention in sermons, but no authority or actual 
say in ruling. 8 One who adheres to the Book and the Sunna is to them a literal- 
ist, lacking in intelligence, whereas the follower of mutually contradicting and 
incoherent opinions of men is accomplished and learned. The possessors of 
the Book and the Sunna, who rank the revealed texts above all else, are, in their 
view, ignorant and deficient: “When it is said to them, ‘Believe as the people 
believe,’ they say, ‘Shall we believe, as fools believe?’ Truly, they are the foolish 
ones, but they do not know” [2:13]. 

They are deprived, by God, of attainment [to God], for they have diverted 
from the path of revelation, lost the foundations, and adhered instead to trunks 
with no roots. [These opinions] have robbed them of what they most long 
for and cut off the ropes they most needed, until the time comes when that 
which is in the graves is scattered about and that which is in the breasts is col¬ 
lected, every group’s attainment has become distinct and clear, and the reality 
is uncovered of what they took as beliefs and preferred it to all else: “And there 
has appeared to them the evil of what they have earned” [39:48], and they stand 
aghast at the sight of the harvest of what they sowed. O how devastating the 
lament of a loser as he stands watching all his effort and toil turn to scattered 
dust! What great calamity it would be when his wishful hopes turn out to be as 


7 The reference is to Q. 25:30. 

8 The Abbasid caliph al-Musta‘sim was killed by the Mongols invading Baghdad in 656/1258; 
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with that, the political institution that connected Muslims to each other spatially and to the 
Prophet temporally had been interrupted. Although the Abbasid caliphs had by this time lost 
effective power for about three centuries, they still enjoyed formidable prestige. Even though 
a nominal caliphate was later reinstalled in Cairo by the Mamluk Sultan Baybars, the caliphs’ 
prestige was now a shadow of its past. Our author lived in this period. 
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empty as lightning without downpour—false and conceited. What do those, 
whose intentions harbored heretical innovations, desire, and prejudice for the 
opinions of mortals, think their Lord will do on the Day when secrets are tried? 
What excuse will there be for those who throw the two scriptures behind their 
backs on the Day when their excuses will be of no avail to the wrongdoers? 
Do such men think that they can save themselves from their Lord by dint of 
opinions of mortals? Or by the abundance of their discourse and disputation? 
Or by their analogies and suppositions? Or by their subtle allusions, ecstatic 
outbursts, or fanciful imaginations? 

How far from the truth, by God! Such a one entertains the falsest of hopes 
and most unlikely of fancies. For salvation is assured only to the one who takes 
God’s guidance to be the ultimate judge above all else, who stocks up with piety 
for his journey, follows the true guide and walks the Straight Path, who holds 
on to revelation with a firm tie that cannot be undone. God is All-hearing and 
All-knowing. 


1 Merits of the First Chapter of the Qur’an, The Opening 
To Proceed: 

The perfection of man lies in acquiring beneficial knowledge and righteous 
conduct, these being “the guidance” and “the religion of truth” 9 respectively, 
and then in aiding others to attain the same two goods. As God the Exalted has 
said, “By Time, man is in loss. Save those who have attained faith, done good 
works, and enjoined upon one another holding on to the truth, and enjoined 
upon one another patience” [Sura 103]. The Exalted declares upon oath that 
everyone is in loss except those who perfect their cognitive faculty through 
faith, their practical faculty through righteous works, and seek to perfect others 
through enjoining truth and patience. The meaning of “the truth” here includes 
faith as well as practice, the two being incomplete without patience and mutual 
reminding. It, thus, behooves every human being to spend every hour, nay, 
every breath, of his life in seeking the highest goals and through them avert 
the manifest loss. 

This cannot be attained except by turning to the Qur’an with understand¬ 
ing, reflection, and contemplation, unearthing its treasures and culling out its 
buried pearls, resorting to it with constancy and resolve. For it alone assures 
the well-being of God’s servants in this life and the next and takes them to the 


9 The reference is to the frequent pairing in the Qur’an of these two, e.g. 9:33, 48:28, 61:9. 
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path of righteousness. For [all that is sought by the seekers of God] be it gnos¬ 
tic reality or spiritual discipline, intuitive taste or true ecstatic states, none can 
be lit but from its niche of light, and none can be picked but from its orchard. 
We shall, by God’s aid, show this by explaining [Sura al-Fatiha,] “the Opening 
of the Book” and “the Mother of the Qur’an”: how it encompasses these goals; 
how it includes rebuttals of all the various kinds of heresy and error; how it 
subsumes the stations of spiritual wayfarers 10 and abodes of knowers. [We shall 
also alert you to] the distinctions between the goals and the means [of the spir¬ 
itual path], and the spiritual goods that are given by God’s grace and those that 
are earned. We shall describe the unique status of this Sura, the like of which 
has been revealed neither in the Torah, nor the Gospel, nor in the Qur’an. God 
is alone sought for help and reliance; there is no power to change nor strength 
but through Him. 

His words, the Almighty and Exalted, after I seek refuge from God against 
Satan, the rejected: 

In the name of God, the All-merciful, the Ever-merciful (7) 

Praise be to God, Lord of the worlds (2) 

The All-merciful, the Ever-merciful (5) 

Master of the Day of Recompense ( 4 ) 

You alone we worship and You alone we supplicate for help (5) 

Guide us to the straight path (6) 

The path of those You have blessed 

Not those who have incurred wrath, nor those who are astray (7) 

Know that this Sura most perfectly and comprehensively contains the founda¬ 
tions of all lofty pursuits. It introduces [to its reader] the One worthy of wor¬ 
ship, the Blessed and the Exalted, by means of three of His names that are the 
source and axis of all the Beautiful Names and Noble Attributes: God, Lord, and 
All-merciful. The Sura is built on divinity, lordship, and mercy, for “You alone 
we worship” is founded on the attribute of divinity, “You alone we supplicate 
for help” is predicated on the attribute of lordship, the plea for guidance to “the 
straight path” is based on the attribute of mercy; and “the praise” includes all 
three. He is praised in His divinity, lordship, and mercy; thus praise and honor 


10 Literally, manazil al-sa’inn (stations of the wayfarers), which is also the title of al-Harawi's 
treatise on which the present work is a commentary. By using this phrase, Ibn al-Qayyim 
draws attention to his intention to evaluate al-Harawi’s work against the standard of the 
Qur’an. 
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express His noble perfection. It further contains the affirmation of afterlife, the 
accountability of servants’ good and bad deeds, the sole right of the Exalted 
Lord of judgment over the creation, and the justice of His judgment, all this 
being a corollary of His words “Master of the Day of Recompense.” 

1.1 The Affirmation of Prophethood in The Opening 

It further comprises the affirmation of prophethood in a number of ways. 

First, being “Lord of the worlds,” it does not behoove Him to leave His ser¬ 
vants without guidance, failing to inform them of what is beneficial and what 
is harmful in their earthly life as well as afterlife. This would be a deficiency in 
lordship, and it would not be appropriate to attribute it to God—whosoever 
does so has failed to rightfully honor God. 

Second, His taking on for Himself the name “Allah,” which means “the only 
god” and “worthy of worship,” and there is no way for servants to know how to 
worship Him but through His messengers. 

Third, His name “the All-merciful” precludes His leaving His servants with¬ 
out guidance to that which will lead them to the utmost level of their per¬ 
fection. One who gives the name “the All-merciful” its due will know that it 
requires sending messengers and revealing scriptures more than it requires cre¬ 
ating vegetation and rain. The requirement that His mercy provide that which 
will give life to hearts and souls is greater than the requirement that it provide 
the means to the life of bodies and forms. Yet, those who are veiled understand 
from this name little more than do brutes and beasts, whereas those who pos¬ 
sess intelligence understand by it something altogether beyond that. 

Fourth, the mention of “the Day of Recompense,” which is the day when God 
compensates His servants for their deeds, rewarding them for their good deeds 
and holding them accountable for their sins; it does not behoove God to hold 
anyone accountable without establishing a clear proof, and that proof is not 
established without the sending of messengers and revealing of scriptures. It is 
by virtue of them that reward and punishment will be deserved, the bazaar of 
the Day of Recompense will be set up, the righteous taken toward the bounties 
and the wicked toward the Fire. 

Fifth, His words “You alone we worship” require that the ways and means 
in which God is to be worshipped must be those that He loves and finds pleas¬ 
ing. Worshipping God, which comprises gratitude, love, and fear, is natural, and 
known to all who possess sound intellects. But the way of this worship cannot 
be known except through His messengers. This suggests that the sending of 
messengers is an established fact according to sound human intellect, denying 
which is like denying the need for a creator. Whoever rejects messengers indeed 
rejects the One who sent them and does not believe in Him, which is why God 
the Exalted has made denying His messengers tantamount to denying Him. 
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Sixth, His words “Guide us to the straight path” imply guidance, which con¬ 
sists of exposition and direction, followed by grace and inspiration. The first of 
these two, exposition and direction, are not possible except through messen¬ 
gers. Only when exposition and direction are attained is the guidance of grace, 
which comprises the granting of faith in the heart, the endearment and adorn¬ 
ment of faith to the heart, the heart’s holding of faith as the highest priority 
with pleasure and love, [then] attained. 

The two types of guidance are independent of each other, and success is 
not possible in the absence of either. They include our being taught what we 
did not know of the truth in its particulars as well as its general principles; 
our being inspired to believe in [the truth]; our being desirous of following 
it outwardly and inwardly; the creation of our capacity to carry out what this 
guidance requires in word, deed, and determination; our constancy on it; and 
our steadfastness on it until death. Hence the utter need of the servant to make 
this plea above all other needs and the folly of those who wonder why we ask 
for guidance if we are already guided. 

For the portion of the truth unknown to us is many times what is known. 
Then, what we fail to desire of the good [that is known to us] out of laziness 
is no less than what we desire to do. Furthermore, what we desire to do of the 
good but have no capacity to do is many times what we do have the capacity 
to do. Similarly [small is the fraction of] what we know of only in general but 
whose particulars escape us. Thus, the matter [i.e., our need for guidance] is 
beyond reckoning, and we are in need of guidance in every respect. 11 Even the 
one for whom these matters have been set aright must ask for guidance in order 
to be persistent and stay the course. 

Guidance has yet another level, the last one, which is guidance on the Day of 
Resurrection on the way to the Garden. Whoever is guided in this earthly abode 
to the straight path of God, for which He sent messengers and revealed scrip¬ 
tures, will be guided there to the straight path to the Garden, the abode of His 
reward. Only to the extent that the servant had been steadfast on the straight 
path that God set forth in the earthly abode shall he be steadfast on the bridge 
spread across the breadth of Hell. His journey on that path shall be only the 
length of his journey on this path. Among them will be some who will cross 
it as fast as lightning, others as the sight, others as the wind, others as a rider, 
others running, others walking, and yet others who will drag themselves across 
it, and others will barely escape it with their skin scarred, and finally others will 


11 This idea is elaborated at length later. See below, Translation, 1 : 136 . 


Ibn Qayyim al-Jawziyya - 978-90-04-41341-2 
Downloaded from Brill.com05/07/2020 06:09:00PM 
via University College London 



PROLEGOMENON 


87 


I ^ £ 4 ] jj 0 L-J I 4 j I -\A Id c I Ja I^^a) I l-* Oa I ^ • 4 ]jd c^** ^ b 3 1 ^A>a jl I 

3 *aa- ISU x^>- 3 ® '^[‘sSVjJIj oUI (J»i (J ^^ 1 *^1 ^jJIj olJI Oaj ja j t^liVlj 

Ou^Jpj -La)! (_),[ 4 Ju^j Ct^^Jjl]! 3 l) 1 -£ *-/! ^Ja>-j 3 »dj^JI 4 jI JA <uic <~Xj <Js>->,j*-^\j 0 I 5 -) I 

ft t 

. 43 Lp I j £ 4 j L-a Ij 4 ) IjTj« 4 ^>"J £ 4 ^d 3 

J^~l 3 ® 4 ^ 1 ^j ^1 l« cJflJ _^aj (jljl^OaX* L*j .Lf. Vl^ ^-^ba)l a^ ^j [(lib)jj-*v® ob- !-lk] L^j 

■f t ■? * 

^LJi)! ll) oj-Li)l jU. ^r £L 3 Ijj IjaLU ^cLj'y Cx^ty* I»*Ia>-j ^ lx®l 3 lj £ v yi«*tlj 

.oUIjil 3 [ aJc boJ 2 j cU dWS 4 -®ta[^ c^JIj t Jy^JIj i Jlj 3 L 3 oil c-^>-j£ 
1 ^ I:<Jj& 3 * JIj^« l) ^Uaj j £ Ojj ^3 Jjd OjP j) I 6 JA (_^ -La) 1 j I^ia 3 I ^aj llA Ia 3 «j 

* * t ft # 

^b.** 5 "j Ljl^-» 4 ^Ad Aj^ L®j £ ^jIa! I t—dI a^^ I 3 ^”I 3 ^ l’*] l) J$s^T ] L)ld ^ 4 j I —li I (_j 1*0 i^_jL*^d L^> 

3 Ji^ ^j ‘dtf’t (- 3 ^aJ L«j £ 3 li jS 0 03 br <ulc j -Lij V L «j £ ajj 2 j I l <ll« J& I j I c 0 Oj 3 L® 

cji^^ 0 ^ j 6 Ja 4 ] LO-^” £x«b)I 4 j!-\AI 0 j>-b^ Cj^~J ^J^ y* ^ a]^^ 1 ^] 

x«l 3 )! ^j) 4 j I oA I ^j :l^rI ^ j >'-1 ^j ^j>~ I x- ^ x! o^lij • ^ L? OL^xi) 1 (J 4 ] x I jA I 

fr w .... 

I ^b]] ^o 2 X«b.l 4 \i! Jal oOa ^-Ia •It^ftcJ^-^'^ yvsa)l jAj £ 4 J^l-l (Jfi ^ 5 

jOd . 4 j 1 jJ ^ 4 H>- (J“^Ja!^a)! dillA (_£-lA £ 4 j 1 ^ 4 j cJj^* Ij £ 4 ]^ 

Jal^all *UOS 00 jO Oj^jljil a-Ia ^ o^La) alii 4 -^aJ ^jjl Jaly*a)l lOA 4 ^Jd LOjO 

jt^X 5 c Jaly^aall iSlS ^Jc 6 j^« Oj 5 b 31 j^\ oOA j 3 .^>- J/U 'j^alil 

jn^J C( -r J '0' t>* <■[£)'£ A A (*r^-j] ‘■^J^ A. A in^J ‘t3X^ A. 

* ft 

I £ ^ 3.1 33 I ^ I y^, y* |t-^L®j £ 35 , |t-^L®j ^ l ^*'*' 41 3 ° 


Ibn Qayyim al-Jawziyya - 978-90-04-41341-2 
Downloaded from Brill.com05/07/2020 06:09:00PM 
via University College London 



88 


BN QAYYIM AL-JAWZIYYA, MADARIJ AL-SALIKIN 


plunge into the Fire. 12 Let every servant anticipate his journey on that path by 
looking at his journey on this path, as the latter will follow the former step by 
step, a fitting recompense: “Do you receive but the wages of what you used to 
do?” [27:90]. 

Let [each servant] watch out for the doubts and desires that obstruct his 
journey on this straight path. They are like ferocious dogs on either side of that 
path that keep the traveler from continuing on the straight path. If these dogs 
are numerous and strong enough to keep you from God’s path in this world, so 
will they be on that path: “Your Lord is not unjust to His servants” [41:46]. 

The plea for guidance thus includes the plea for all that is good as well as 
safety from all evil. 

Seventh, [the affirmation of prophethood can be derived] from the object of 
supplication, namely, the “straight path.” A path cannot be called sirat unless 
it has five attributes: straightness, connection to the destination, nearness [to 
the destination if one treads on it], sufficient expanse for travelers to tread, and 
its designation as a way to get to the destination. It is evident that “the straight 
path” is characterized by these five attributes. Its characterization as “straight” 
implies its nearness, for a straight line is the shortest distance between two 
points; the more crooked a path, the longer it is. Its straightness also assures 
the arrival at the destination of anyone who walks on it, guarantees its expanse 
to accommodate all, and [guarantees] its link to their Benefactor. Its contrast 
with the path of the people of wrath and error further ascertains its being the 
right path. [In the Qur’an] the path is sometimes possessively attributed to God, 
as He is the One who has decreed and instituted it, as in God’s words, “And this 
is My path, which is straight” [6:153], and His words, “Surely you [shall] guide 
unto a straight path, the path of God ...” [42:52-53]. On other occasions, the 
path’s possession is attributed to the servants, as in The Opening, for they are 
the ones who traverse it. 

Eighth, [the affirmation of prophethood can be derived from] the mention 
of those who have received God’s gift and their distinction from the people of 
wrath and those of error; people are divided by their knowledge of the truth 
and practice in accordance with it into these three categories. For a servant 
either has the knowledge of the truth or not, and the one who knows the truth 
either acts on it or opposes it. These three categories include all those beings 
that are answerable before God without exception. The one whom God blesses 
is the one who knows the truth, acts in accordance with it, and purifies his 
soul with beneficial knowledge and righteous action. Such is the successful one: 


12 Based on Bukhari # 7439 ; Muslim # 183 . 
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“Indeed, successful is he who purifies it” [91:9]. In contrast, the one who knows 
but chooses rather to follow his base desire is the one who receives wrath, and 
the one who is ignorant of the truth is the one in error. 

Now, the one who incurs wrath is in error for lacking the guidance to prac¬ 
tice his knowledge, and the one who is in error also incurs wrath for failing to 
acquire the knowledge that would lead to righteous action. Thus, both are in 
error and incur wrath. But the one who fails to act in accordance with the truth 
after having known it is more deserving of being associated with wrath. Thus, 
the Jews fall into this category: “What an evil price for which they have sold 
themselves: they deny what God has revealed, outraged that God should send 
down His grace upon a servant of His choosing. They have thus earned wrath 
upon wrath” [2:90]. God the Exalted further says, “Say: Shall I tell you of a rec¬ 
ompense with God worse than that? Whomsoever God has cursed, and with 
whom He is wroth, and made some of them apes and swine, and worshippers 
of a false god. 13 Such are worse and greater in their deviance from the right 
path” [5:60]. Those ignorant of the truth are more deserving of being associ¬ 
ated with error, hence Christians have been characterized thus, as in the words 
of the Exalted, “Say: ‘O People of the Book, go not beyond the bounds in your 
religion, other than the truth, and follow not the desires of a people who went 
astray before, and led astray many, and now again have gone astray from the 
right way’” [5:77]. The first two verses occur in the context of addressing the 
Jews and the last one in the context of addressing the Christians. In al-Tirmidhl 
and Saklk of Ibn Hibban, there is a report on the authority of Ubayy b. Hatim 
that the Messenger of God said, “The Jews are the ones who have incurred wrath 
whereas the Christians are the ones in error.” Thus [ The Opening, 1:5-6] men¬ 
tions those who are blessed, namely those who have known the truth and have 
followed it; those who have incurred wrath, namely those who have known the 
truth but followed their desire; and those in error, namely those who are igno¬ 
rant of what is necessary to establish the messengerhood and prophethood. 14 
The division of people in these categories is a known reality and is implied by 
the establishment of prophethood. 


13 Tagkut has been rendered by translators as “idols” (Arberry, Pickthall) or “evil” (Yusuf Ali). 

The preferred rendering here is the more general “false gods,” as it accords better with the 
exegetical and linguistic tradition, where the meaning is “everything that is worshipped 
beside God,” “the chief of every misguidance,” “Satan,” “idols,” “soothsayers,” and, accord¬ 
ing to the exegetes in reference to 4:51, two men accepted as their authorities by the Jews of 
Medina. Lisan al-Arab, s.v. t-w-gh and t-gh-y. For a recent discussion of Ibn al-Qayyim’s use 
of the term, see Ovadia, 66, and for a general introduction, see “Taghut” in E 12 , 10:93-94. 
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14 For a discussion of the various proposed distinctions between the meanings of “prophet” 
(. nabi) and “messenger” (rasui), see Ibn Taymiyya, al-Nubuwat, 2:714. 
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1.2 A Lesson in Etiquette toward God 

He attributed the possession of blessing to Himself and elided the agent of 
wrath [in verse 1:7] for a few reasons. One is that blessing is goodness and grace 
whereas wrath falls in the category of revenge and justice, and mercy over¬ 
whelms wrath; thus He attributed to Himself the better, superior, and stronger 
of the two types of attributes. This is the manner of the Qur’an in attribut¬ 
ing good things and blessings to Him and elision of the agent in the opposite 
cases. For instance, thus the believers among the Jinn say: “And so we know not 
whether evil is intended for those on the earth, or whether their Lord intends 
for them rectitude” [72:10]. Similarly the statement of al-Khidr 15 concerning the 
wall and the two orphans: “As for the wall, it belonged to two orphan lads in the 
city, and under it was a treasure belonging to them. Their father was a righteous 
man; and your Lord desired that they should come of age and then bring forth 
their treasure as a mercy from your Lord” [18:82]; but concerning the hole in 
the boat, he said, “I desired to damage it” [18:79] and then added, “I did it not 
of my own bidding” [18:82]. Consider also the words of Almighty, “Permitted to 
you, upon the night of the Fast, is to go in to your wives ...” [2:187]; “Forbidden 
to you are carrion, blood, the flesh of swine ...” [5:3]; and “Forbidden to you are 
your mothers...” and then said, “and He has permitted for you all that is beyond 
that...” [4:23-24]. 

Among the wisdoms of His singling out the people of the straight path for 
blessing, one is that only the blessing that leads to eternal success is [character¬ 
ized as] unqualified blessing; whereas all, believers as well as unbelievers, enjoy 
blessing in general, for all creation is encompassed by His blessings. This is the 
resolution of the controversy on the question whether the unbeliever receives 
God’s blessing. The unqualified blessing is for the people of faith whereas gen¬ 
eral blessing is for both the believer and the unbeliever, as the Exalted said, 
“If you count God’s blessing, you will never encompass it; surely man is sinful, 
ungrateful!” [14:34]. Blessing is a genus of favor, rather it is favor itself, and the 
favors of the Exalted Lord encompass the righteous and the wicked, the believ¬ 
ing and the unbelieving, but the unlimited favor is only for the pious and those 
who excel in righteousness. 

Another fine point is that God the Exalted is the sole benefactor—“What¬ 
soever blessing you have is from God” [16:53]—thus whatever He alone is the 
agent of has been rightly attributed to Him, but whatever is attributed to any¬ 
one else, that agent is merely a path or a means of blessing. However, wrath 


15 Also pronounced al-Khadir; A.J. Wensinck, "Khadir” in The Encyclopedia of Islam no. 29 
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(Leiden: E.J. Brill, 1925), 861. Sahlh Bukhari (#3402) records that the Prophet said, “He 
was named al-Kh-d-r because he sat upon barren land and when he did, it became 
green with vegetation.” The story of al-Khidr and the Prophet Moses in the Qur’an, which 
demonstrates the ideal student-teacher relationship, is significant in Sufi circles because 
it reflects the fact that Moses needed to complement his extensive knowledge in law and 
exoteric affairs with inner and esoteric knowledge. See Nada Unus, s.v. “Moses” in The 
Oxford Encyclopedia of the Islamic World. 
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upon His enemies is not limited to Him but shared by His angels, prophets, mes¬ 
sengers, and allies, who are displeased with those with whom He is displeased. 
Thus in the wording “those who have incurred wrath” there is an implied inclu¬ 
sion of His allies with Him whereas there is allusion to His singularity as the 
Beneficent that would not be evident had the wording been “those who have 
been blessed.” 

A third point is that in the elision of the agent of wrath there is disgrace and 
disparagement of those incurring the wrath, which contrasts with the mention 
of the agent of blessing, honoring, and praise of the ones that are blessed by 
His mention. For instance, when you see someone whom a king has honored 
and ennobled, you would say, “This is the one whom the Sultan has ennobled 
and bestowed upon the robe of honor and given whatever he desired,” which 
would be more eloquent in praise and reverence than if you said, “This is the 
one who has been ennobled, given a robe, honored, and given gifts.” 

Consider the subtle wisdom in the mention of the cause and the reward 
for all the three groups in the most brief and concise wording. The blessing 
on them includes His blessing them with guidance, which comprises benefi¬ 
cial knowledge and righteous action, and this is “the guidance and the reli¬ 
gion of truth” [9:33; 48:28; 61:9]; and also includes the perfection of blessing 
with goodly reward and recompense, which is the perfection of favor; and the 
wording [of the verse] “those whom You have blessed” is inclusive of both of 
these. 

Similarly, the mention of His wrath upon “those who have incurred wrath” 
also includes two things: the wrath that leads to the ultimate punishment and 
dishonor, and the cause by which they have deserved the wrath of the Exalted. 
He is much too merciful and compassionate to be wrathful without their com¬ 
mitting crime and error, and the wrath on them has been entailed by their error. 
The mention of “those who have erred” also earns them His wrath and chas¬ 
tisement for them, for the one who has erred deserves punishment, which is 
caused by his error and God’s displeasure with him. Thus, the attributes of each 
of the three groups imply, and require, the [associated] cause and the recom¬ 
pense, all expressed with utmost concision, clarity, and eloquence; mentioning 
the agent in the case of the successful and omitting it in the case of those who 
have earned wrath; and the attribution of the act of error to its subject, in the 
case of the people of error. 

Consider also the contrast between guidance and blessing on the one hand 
and wrath and error on the other. The mention of “those who have incurred 
wrath” and “those who have erred” appears in contrast with those that are 
guided and blessed. This contrast between error and [its associated] misfortune 
on the one hand and guidance and [its associated] success on the other occurs 
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frequently in the Qur’an. This latter can be seen in His words, “Those are the 
ones upon guidance from their Lord, and those are the ones that are successful” 
[2:5] and “Those are the ones with safety and they are the guided ones” [6:82], 
and the former in the words of the Exalted, “Surely, the criminals are in error, in 
the fires” [54:47], and His words, “God has set a seal on their hearts and on their 
hearing, and on their eyes is a covering, and there awaits them a mighty chas¬ 
tisement” [2:7]. The Exalted has brought together all four things in the follow¬ 
ing, “Then, if there comes to you from Me guidance, then whosoever follows My 
guidance shall not go astray, neither shall he be unprosperous,” this is guidance 
and success; then He said, “but whosoever turns away from My remembrance, 
his shall be a constricted life, and on the Resurrection Day We shall raise him 
blind. He shall say, ‘O my Lord, why have You raised me blind, and I was wont 
to see?’ God shall say, ‘Even so it is. Our signs came to you, and you forgot them; 
and so today you are forgotten’ ” [20:123-125], mentioning error and misfortune. 
Thus, guidance and success imply each other, as do error and misfortune. 

1.3 “The Straight Path” Q. 1:6 

He mentioned “the straight path” as a unique path, made doubly definitive with 
two qualifications, once with the definite article (“a/-”) and once with the quali¬ 
fier [“straight”] added to it. This serves to specify it exclusively as one particular 
path. 

As for the paths of the people of wrath and the people of error, the Exalted at 
times makes them plural and at other times singular, as in His words, “And that 
this is My path, straight; so do follow it, and follow not sundry paths lest they 
scatter you from His path” [6:153]. Thus He has singularized the words “al-sirat” 
and “sabil" [to represent His one true path] and pluralized the paths (“ subul ”) 
that are in opposition to it. [Abdallah] ibn Mas'ud, God be pleased with him, 
said, “The Messenger of God drew for us a line and said, ‘This is the path of God,’ 
then drew lines to its right and left and said, ‘These are paths, upon each there is 
a devil calling to it,’ then he recited the words of the Exalted, And that this is My 
path, straight; so follow it, and follow not sundry paths lest they scatter you from 
His path. That, then, He has charged you with; haply you will be godfearing.’ ” 16 

This is because the path that leads to God is one, and that is what He sent 
with His messengers and revealed in His books; none can attain to Him except 
through this path. If people were to come from all different paths and knock 
from every door, their paths would be blocked, the doors locked, except from 
this one path. This is the one linked to God and the one that carries one to Him. 


16 Ahmad 7:207, graded satuh. 


Ibn Qayyim al-Jawziyya - 978-90-04-41341-2 
Downloaded from Brill.com05/07/2020 06:09:00PM 
via University College London 



PROLEGOMENON 


97 


> o>o > > 


^[ 5 *®IJ ^o^^Ad-LI dAfj^ 1^ dr* 

>>sS"SO>oZ «. e. s >so> o> J» o£ 0 > >s 

{y^j (j ifr *jxAl o^> :J,L; Jj^b t[ 82 :^l*j , ^l] <^ j j-ty j«-*j 4 

9 s £ ss 0 }s £ s o x o£ xx 0 ox ss o // -j xx x 

<^^JaP c_jIJc j%-ij SjLtvP jt^jLySjl cJ^ (J^ ^ *aSj 5 j t [47*j*"^] 

x .* xXJ xx ^w 0 9 £/s %.s 5 s i. f. 

^ I jj& i^c, _x& _J^OjL *Aij5 a>*j j)l\ jy *'^!I <gL? 6-^« -te j *[7*®j-^-^] 

5xo0XX0ft OS s os s & s ss 

jU (Jji je f .ibUJIj (S^ c[i 23 : 4 -U] 

/ X S^ S S S S } O } OS SO i. S 0 S S S S S xo ft x x 0 OS } os to s t s s }s 

dALu Jli Ij^aj <ls^ JSj ^/-l ^^rdo- ^1 djj Jli a^LAI! ojt^~» ISod? aJLa*^ aJ 

/ a* oxo / / s^ ss ss s? s^, s e/j 

o^U^JIj .frlidJI j J*>Udl yj& c[126-124:^] <^^^7 ^jJI dAljj j l^juJi LcLI dk*l 


l.y flQ 

Ouxj -Lj2j dAlSj cLA i j*5j c^^\jL lij j *.7 l®^ jjl« «^u£*J.I Ja! jd\»y 

\jb2y3j ^J 1^3^ Ajl^t^ AjU li_/^ A«ij JalA jIj C A^L^aI>-lj 

/ OX 0 > X li XXX S } £/ } WX X ^ > Ui S ■? S 0 9 X XX 5ft 

<^a]^L^ JIj^Aj Vj j**^ aS 

> 5 X ft 

.aS Aiilil «J^J!» ^:j «a! yju«»j «a_UI J -^?» Jai) 6 [iS3:^UjVI] 
Ja>- .Aii! IcJ^j Ua>- Aiil l)j^j U Ja>- :—AlP Aiil ^cJi5j 

aJj 5 1^5 i aJ^^P^ QILlJm i d JA AJLjT Ua ^SL>- 

0 *Jf XX o > 5 ^ o > X SOS o'> X 5 xxx x>& >&'s ^>»s ‘fiyo> s x^x5«.^ 

^ylx) Aj ^ aI^^ 41 ci^ ^ Vj «^ l^-jAlL4v« I 10 \j «> 

XX X XX x w X ^ X X X , / X ' 

ft X >£> 

.[i53:^U;VI] ^jys! 

ft ^ ft 

A-Ji^ ji ^ C A^lS*'*A j Jj; I j (. A^j Aj dlx^J L« J C -l>- Ij A\i! J^* ^ (3^1 0 ^ 1 JAj 

I-I& 

• ft «• "g. 

(J C-aIjjVIj J-Uv« (3jkJld Cc-aL ^p ^ IJ>c7j2l^l jl d/* (_JI j!j 

i< i/ 

.(3^ L^[ y C-1>-Ij)l yi Jail 14 & ^ Vi^ i Aaix^ y>-j 


Ibn Qayyim al-Jawziyya - 978-90-04-41341-2 
Downloaded from Brill.com05/07/2020 06:09:00PM 
via University College London 



98 


BN QAYYIM AL-JAWZIYYA, MADARIJ AL-SALIKIN 


God the Exalted said, “This is a straight path on Me” [15:41]. Al-Hasan said, 
“It means straight path to Me.” This [interpretation] carries two possible mean¬ 
ings; that this is a case of replacement of one prepositional particle by another, 
thus the particle “on” in place of “to.” Or, he meant it by way of explanation, 
and this is closer to the way of the Predecessors. 17 That is, “the path that con¬ 
nects to Me.” Mujahid said, “The truth returns to God, and upon Him is His 
path that does not divert.” This is similar to the opinion of al-Hasan and clearer 
than it, and is among the soundest opinions on the verse. It has been said that 
“on” entails incumbency, that is, it is upon Me to explain it, make it known, and 
guide to it. The two opinions [concerning this verse] are similar to the two opin¬ 
ions on the verse in Sura The Bee, which is, “And upon God is the goal 18 of the 
path” [16:9]. The correct opinion in this case is the same as the correct opinion 
in the earlier verse of [Sura] The Rock [15:41]: that the intended way, the bal¬ 
anced and straight, returns to God and connects to Him. Tufayl al-Ghanawi 19 
said, 


They have passed, upon them is the path 
Rounds of death ever turn men over 
That is, our passage is upon theirs, 
and to them is our destination. 

Another said, 

These are deaths, any vale I pass 

Upon them is my path, or upon me is theirs 

If it is said: If this meaning were intended, it would have been more appropriate 
to use the particle “to” which indicates an end rather than “on” which indi¬ 
cates incumbency. Do you not see that when He intended attainment He said, 
“Surely, to Us is their return, then upon Us is their reckoning” [88:25-26] and, 
“To Us is their return” [31:23], and, “Then to their Lord is their return” [6:108], 


17 That is, replacing the words of the Qur’an with ones that seemed more fitting to them and 
ignoring the original text altogether was not the way of the Predecessors—it was rather 
something, the author frequently complains, that later theologians were wont to do. The 
Predecessors would leave the original text and give a more customary reading as a possible 
explanation. 

18 Most English translations ignore the subtlety that is being discussed here and translate 
this as “the direction of the path”, thus rendering qasd as a verbal noun, whereas literally 
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it is more accurate to render it as “the goal of the path” which makes clear the linguistic 
subtlety that the author is belaboring. 

19 Tufayl b. Ka‘b al-GhanawI, a pre-Islamic warrior-poet, also known as Tufayl al-Khayl 
(Tufayl of the Horses) for his skill in describing horses. Ibn Qutayba al-DInwarl, al-Shi'r 
wa-l-shu‘ard‘ (al-Qahira: Dar al-Hadith, 1423), 1:444. 
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but when He intended incumbency, He said, “Then upon Us is their reckoning” 
[88:26] and, “Surely, upon Us is its collection and its recitation” [75:17], and, 
“No creature crawls on earth but that its provision rests on God” [11:6], and the 
like? 

It would be said in response: in employing the particle “on” there is a subtle 
wisdom, which is to inform the traveler on this path that he is upon guidance, 
the truth, as He said concerning the believers, “Those are upon guidance from 
their Lord” [2:5], and said to His Messenger, God grant him blessing and peace, 
“So put your trust in God; you are upon the manifest truth” [27:79]. And God 
Almighty and Magnificent is the Truth, His path is the truth, and His religion 
is the truth. Whosoever stands steadfast upon His path, he is upon truth and 
guidance. Thus in the use of the particle “on,” on this view, there is something 
that is not evident in the particle “to.” Contemplate this; there is magnificent 
wisdom in it. 

If you say: What is the benefit in that? And how is a believer dominant on 
the truth and on guidance? I would say: What it suggests of his dominance and 
loftiness is by virtue of the truth and guidance, his perseverance and stead¬ 
fastness. Thus, in the employment of the particle “on” there is a hint of his 
preeminence, steadfastness, and perseverance, in contrast to error and doubt, 
in which case the particle “in” is employed, which suggests besiegement, sup¬ 
pression, and limitation, as in the words of the Exalted, “So in their doubt they 
are puzzled” [9:45]; “And those who cry lies to Our signs are deaf and dumb, 
dwelling in the darkness” [6:39]; “So leave them in their perplexity for a time” 
[23:54]; “And indeed they are, concerning it, in disquieting doubt” [41:45]; and 
“Surely, either we or you are upon right guidance, or in manifest error” [34:24]. 
For the path of truth goes upwards bringing along its companions to the Most 
High, the Magnificent, and the path of misguidance goes downwards, dragging 
down with its companions to the lowest depths. 

[Returning now to] the words of the Exalted, “He said, ‘This is the straight 
path on Me’” there is a third opinion, that of al-KisaT, 20 which is that [this 
usage] indicates warning and threat, like His words, “Surely, your Lord is ever 
on the watch” [89:14]. This is similar to the [customary] saying, “Your path is on 
me” or “Your passage is on me” to someone you want to inform that he cannot 
escape or overcome you. But the context does not permit this, nor is it appro¬ 
priate, if one thinks about it, for He said this in response to Iblis who had said, 
“‘I shall pervert them all, save Your chosen servants among them’ [15:39-40], 
for I have no way of perverting them, nor do I have power over them.” So God 


20 See Glossary, “Exegetes: al-Kisa’i”. 
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Almighty and Magnificent finalized that with ultimate finality and announced 
that “purity” 21 is the straight path on Him, that you [Iblis] have no author¬ 
ity over My servants that are on this path, for that path is on Me. Iblis has 
no way to this path, nor to roam around its boundaries, for it is guarded and 
protected by God such that the enemies of God cannot get to His people. Let 
one who knows think about this and look at this meaning, and compare it to 
the other two opinions [on the verse], which one is more appropriate to the 
verses, nearer to the intention of the Qur’an and the opinions of the Predeces¬ 
sors. 

As for the likeness al-Kisa’i draws with the verse, “Surely, your Lord is ever 
on the watch,” the difference between the two contexts and meanings is not 
unclear. Think about it; it is not said as a warning to one who does not take 
the path, “This is the straight path to Me”—nor is the path that is cautioned 
against straight; for [Iblis] is not cautioned against the straight path to God, 
and the path he is on is not the straight path to God. This opinion, therefore, 
cannot be correct at all. 

As for those who explain “on” as indicating incumbency, that is, that it indi¬ 
cates that the explanation of and guidance to [the straight path] is incumbent 
on God, the meaning is correct, but that it is intended by this verse is question¬ 
able, because the omission of [the verb or noun indicating what is supposed to 
be incumbent on God] is not customary, such that it becomes what is signified 
when omitted. This case is in contrast to a situational motive when it appears 
as an attribute, for that is an omission that is customary and known, so much so 
that it is not mentioned at all. So, if you said, “He has a dirham on me” [i.e., I owe 
him a dirham] the omission is customary and known. If, however, you meant 
by it “On me is its evaluation” or “On me is to weigh and protect it” and the like, 
but you omitted [what it is concerning the dirham that is incumbent on you], 
it would not be permissible. If that were the intended meaning of the verse, it 
would say “Upon Me is its explication.” However, that which the Predecessors 
have said is more appropriate to the context, and the clearer and greater of the 
two possible interpretations. 

I have heard Shaykh al-Islam TaqI al-DIn Ahmad Ibn Taymiyya, 22 God be 
pleased with him, say, “These two are like the words of the Exalted, ‘Surely, on 
Us is the guidance, and surely, to Us is the end and the beginning’” [Sura The 
Night, 92:12-13]. He said, “These three places in the Qur’an have the same mean- 


21 For the particular significance of ikhtas and its translation as "purity,” see Glossary, "ikhlas.” 

22 This is the first mention of Ibn Taymiyya in the text of Madarij, on whom see the Transla¬ 
tor’s Introduction. 
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ing.” 23 1 say: the majority of the [later] exegetes do not mention in the Sura The 
Night [92:12] except the meaning of incumbency, that is, [they render it as:] 
“Upon us is to explicate the guidance from error,” and among them some do not 
mention in Sura The Bee [16:9] except this meaning [of incumbency], such as 
al-Baghawi, 24 but [these same exegetes] mention in the case of Sura The Rock 
all three opinions [discussed here], and al-Wahidi mentioned in his Basit 25 the 
two meanings in case of The Bee [19:9], whereas our Shaykh [Ibn Taymiyya] has 
preferred the opinions of Mujahid and al-Hasan in all three cases. 

1.4 The Meaning of God Being on the Straight Path 

The straight path is the path of God, yet He declares that the path is on Him, 
the Exalted, as we have mentioned, and also that the Exalted is on the straight 
path, and this appears twice in the Qur’an, once in Sura Hud and once in The 
Bee ; in Hud He says, “There is no creature that crawls, but He takes it by the 
forelock. Surely my Lord is on a straight path” [11:56], and said in The Bee, 

God has struck a similitude: two men, one of them dumb, having no power 
over anything, and he is a burden upon his master—wherever he dis¬ 
patches him, he brings no good. Is he equal to him who bids to justice, 
and is on a straight path? [16:76] 

This [second verse] is a similitude God has struck of an idol that neither hears 
nor utters speech nor thinks and is dependent on its worshippers. An idol needs 
its worshipper to carry it, place it, erect it, and serve it; how can they equate him, 
as they do customarily, to God, the One who commands justice and monothe¬ 
ism, and is capable of all things, including speaking, is self-sufficient, and He 
is upon the right path in His speech and action. His speech is true, righteous, 
sincere, and comprises guidance; and His action is [characterized by] wisdom, 
justice, mercy, and beneficence. This is the soundest opinion concerning this 
verse, and it is the only one that most exegetes have mentioned. Those who 
mention others mention this one first and then relate others, as al-Baghawi 
has done, who considers this final as the exegesis of the verse, then he related 
that al-Kalbl 26 says that it means “He guides you to the straight path.” I say 
that God’s guiding us to the straight path is a corollary of the Exalted being 
on the straight path, for His guidance is by action and speech while He is on 
the straight path in His deeds and speech. This, therefore, does not contradict 
the view that the Exalted is on the straight path. He further noted that it has 


23 I.e., Sura r/;e Night, 92:12 (“On Us is the guidance”); The Bee, 16:9 (“On God is the goal of the 
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path”); and The Rock, 15:41 (“This is a straight path on Me”). In all three cases, the verb or 
verbal noun that would render the meaning of the particle “on” straightforwardly into 
incumbency is omitted, hence the author’s preference for the exegesis he has given in the 
foregoing. 
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been said that it refers to the Messenger of God, who commands justice and 
he is on a straight path. I say that this is true and it does not contradict the 
first opinion, for God is on the straight path as is His Messenger, and he does 
not command or do except what He requires of him. On this view, the simili¬ 
tude struck for the leader and guide of the unbelievers is the idol that is dumb, 
incapable of guiding anyone or bringing any good, and the leader of the righ¬ 
teous is the Messenger of God who bids justly and is on a straight path. On the 
first view, the similitude concerns the deity of the unbelievers and the deity 
of the righteous. The two opinions imply each other, and so some have men¬ 
tioned one opinion and others have mentioned the other, and both are meant 
by the verse, ft has also been said that the two correspond to the believer and 
the unbeliever, as is related by ‘Atiyya 27 on the authority of Ibn ‘Abbas 28 as well 
as ‘Ata’ 29 that by “the dumb” is meant Ubayy b. Khalaf 30 whereas “those who 
bid justly” include Hamza, ‘Uthman b. Affan, and ‘Uthman b. Maz'un. 31 

1 say that the verse could mean this and it does not contradict the two opin¬ 
ions noted earlier, for God is on a straight path, as is His Messenger and the 
followers of the Messenger, and opposed to this is the deity and the guide 
of the unbelievers, and the unbeliever could be the follower, the followed, 
or the worshipped. Some of the Predecessors mentioned the highest of the 
kind, others mentioned the leader, and others mentioned the follower, and 
the verse encompasses all that, and the examples of this are numerous in the 
Qur’an. 

As for the verse in [Sura] Hud, it is explicit and carries but one meaning, that 
God the Exalted is on a straight path, and the Exalted is most deserving of being 
on a straight path, for all His words are of truth, righteousness, guidance, justice, 
and wisdom: “Perfect are the words of your Lord in truth and justice” [6:115]; all 
His actions are beneficent, wise, merciful, just, and good, for evil does not enter 
into His actions or words, for evil has no part of the straight path. How would 
it enter the actions or words of the One who is on the straight path? In the sup¬ 
plications of [the Prophet], God grant him blessing and peace, “Here 1 am at 
Your service, here 1 am at Your service, all goodness is in Your hands, and evil is 
not [attributed] to You.” 32 Some explain this to mean that “evil does not serve to 
draw near to You” and “evil does not rise to You,” but they are not to be heeded, 


24 See Glossary, “Exegetes: al-BaghawI.” 

25 See Glossary, “Exegetes: al-Wahidl.” 

26 See Glossary, “Exegetes: al-Kalbi.” 

27 Abu 1 -Hasan ‘Atiyya (d. 111/730), a Successor of shi‘i leanings. Siyar 5:325. 

28 ‘Abdallah b. ‘Abbas (d. ca. 80/700), son of the Prophet's uncle, al-‘Abbas, and the single 
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most important authority among the Companions in Qur’anic exegesis. His disciples who 
conveyed his exegesis are Mujahid, Sa‘Id b. Jubayr, ‘Ikrima, Anas b. Malik, ‘Urwa b. al- 
Zubayr, Tawus, ‘Ata’ b. Yasar, and many others. Siyar 3:331. 

29 Abu Muhammad Ata’ b. Abi Rabah (d. ca. 115 / 734 ), born during the caliphate of ‘Uthman 
b. ‘Affan, eventually became the leading mufti of Mecca. Siyar 5:78. 

30 A Meccan detractor of the Prophet, killed in the Battle of Uhud. Siyar, Sira: 403. 

31 Hamza b. Abd al-Muttalib was the Prophet’s uncle (Siyar 1:171); ‘Uthman b. ‘Affan, the 
third caliph and the Prophet's son-in-law; and ‘Uthman b. Maz‘un (Siyar 1:153), an early 
Companion from the Jumah clan of Quraysh. These Companions along with their unbe¬ 
lieving freedmen or slaves are mentioned in various reports by early exegetes as being the 
referents of the verse. 

32 Muslim #771; Tirmidhi #3422; etc. 
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for the meaning is nobler and greater than that. Each one of His names is beau¬ 
tiful, His attributes all perfection, His deeds all wise, His speech all truthful and 
just. It is impossible for evil to enter His names, attributes, deeds, or speech. Jux¬ 
tapose this meaning against His words “Surely, My Lord is on a straight path” 
and consider how He mentioned it after His words, “Truly, I have put my trust 
in God, my Lord and your Lord, [there is no creature that crawls, but He takes 
it by the forelock]” [11:56]. That is, He is my Lord and thus will not surrender 
me or waste me and He is your Lord and so will not let you prevail over me and 
give you power over me, for your forelock is in His hand, you do nothing with¬ 
out His will, as the forelock of every creature is in His hand and it cannot so 
much as move without His leave. He disposes [His creatures] as He wills. Yet, 
in His disposition of them, in moving them, applying His decision and power 
over them, He is on a straight path, and does not do any of it without wisdom, 
justice, and beneficence. If He were to allow you to prevail over me, there would 
be wisdom in that, for which He is praised, for it would be the act of One who 
is on a straight path, who does no wrong, nor does anything without purpose 
or wisdom. 

This is the true knowledge of God, unlike the knowledge claimed by the 
Qadarites of the Magians and the Jabrites among the Qadarites, who deny 
[God’s actions] wisdom and beneficence and reason, and from God is all suc¬ 
cess. 33 


1.5 The Company of the Blessed against Loneliness on the Straight Path 

Being that the seeker of the straight path seeks what most men avoid, com¬ 
panions on his path are all too rare. Being disposed against loneliness and to 
intimacy and friendship, he is reminded by God the Glorious of companions 
on this path: “whom God has blessed from among the prophets, the truth- 
lovers, the martyrs, and the righteous, and how wonderful are such compan¬ 
ions!” [4:69]. He has attributed the the path to the companions who tread it, 
the ones whom God has blessed [1:6], so the seeker’s anguish of being alone 
among the people of his time and his kind maybe allayed, and so he may know 
that his company on this path comprises the blessed ones, and not care about 
the opposition of those who divert from the path, for, though in majority, they 
are of little worth. As one of the Predecessors said, “Lollow the path of truth, 
let the paucity of its travelers not make you feel lonely, and avoid the path of 
falsehood, and not let the abundance of the ruined deceive you.” If you ever 


33 Curiously, the term “Qadarites” in the early period referred to a partisan in the contro¬ 
versy over free will on either side. It primarily referred to those who affirm free will at the 
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expense of divine omnipotence and hence are called here “the Qadarites of the Magians,” 
since the Magians posited a god of evil separate from the god of good. But the term also 
referred to those who denied human free will and hence responsibility altogether in favor 
of divine omnipotence. See Glossary, “Qadarites.” 
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feel lonely, look at those who have passed of old and yearn to join them, and 
turn your eyes away from those other than them, for the [unworthy many] will 
be of no avail to you against God. If they call out to you in your journey on 
the path, turn not to them, for if you do they will take you away and deprive 
you. 

Two parables have been struck in this regard; mind them. The first para¬ 
ble is of a man who left home to offer prayers and desired nothing else. A 
devil from among humans accosted him and disparaged him, and he paused 
and responded in coin, and they came to blows. Maybe the human devil was 
stronger and overcame him and prevented him from the mosque, or maybe he 
was stronger but the altercation kept him from the first row and perfect attain¬ 
ment of the congregation. If he turns to [the distraction], it may tempt him and 
weaken his resolve [to continue to the congregation]. Therefore, if he has inner 
awareness and knowledge, he would hasten in proportion to the temptation or 
faster. If he avoids [the distraction] and minds what is at stake, fearing loss of 
prayers or his time, his foe would not have his way with him. The second para¬ 
ble is that of a fawn that is faster than a dog, but if it senses the dog, it gets 
distracted and slows down and the dog gets to him. 

The gist of all this is that mentioning this companionship [of the blessed of 
old] subsides the loneliness and encourages one to march on and roll up the 
sleeves to join them. This is one of the benefits of the Supplication of Devotion 
[ritually said in the last prayer of the day]: “0 God, guide me among the guided,” 
that is, let me enter their rank and make me their companion. Another benefit 
is that the seeker thus seeks a means 34 to God through His blessings and favor to 
those blessed with guidance, thus saying, “You have blessed [many] with guid¬ 
ance, so apportion for me some of it, make me one of those blessed,” which is 
tantamount to seeking a means to God by His favor. A third benefit is that it is 
like a petitioner asking a generous patron, “Give me among all the others whom 
you have given, teach me among all those you have taught, and bestow favor on 
me among all you have favored.” 


34 The concept of seeking a means (wasila) to God, called tawassul, is mentioned in the 
Qur’an (5:35; 17:57), as explained below. 
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1.6 Seeking aMeans to God (tawassul) by His Greatest Names 
Pleading to God for guidance to the straight path being the most significant of 
all pleas and its attainment being the noblest of gifts, God has taught His ser¬ 
vants the mode of pleading to Him and bidden them to mention before Him 
His gratitude and praise and glorify Him [in verses 1:1-4]. He then mentioned 
their worshipful bondage and affirmation of His Unicity [in verse 1:5], making 
these two the means to their plea [which follows in 1:6-7], seeking a means to 
Him by His names and attributes and through worship. A plea accompanied by 
these two means is seldom rejected. 

Added to these two means are the two mentioned in the two traditions 
concerning “the Greatest Name” 35 that fbn Hibban related in his Sahih, as did 
al-Imam Ahmad [ibn Hanbal] and al-Tirmidhi. One is the tradition of Abdallah 
b. Burayda on the authority of his father who said, 

The Prophet heard a man pray saying, “O God, 1 ask You upon that 1 declare 
that You are God and none other than You, the One, the Self-Sufficient, 
who neither begets nor is begotten, nor is there to Him an equal,” so he 
said, “By the One in whose hand is my soul, he has asked God through His 
Greatest Name by which, when called on, He answers, and when asked, 
He gives.” 

Al-Tirmidhi noted that this tradition is sound. This is seeking a means to God by 
affirming His Unicity, and witnessing His Unicity and other attributes signified 
in the name the Self-Sufficient, which means, as Ibn Abbas said, “the knower 
whose knowledge is perfect, the powerful whose power is perfect”; a report on 
this authority adds, “the master whose mastery is perfect in every way.” Abu 
Wa’il said, “ft means ‘the master whose mastery is ultimate,’ ” and Sa'Id b. Jubayr 
said, “the one perfect in all his attributes, deeds, and speech.” Furthermore, [this 
is seeking a means to God] by denying similitude and likeness of Him by His 
words “nor is there to Him an equal,” and this is but a translation of the creed 
of Ahl al-Sunna, and seeking God by means of faith in it and declaration of it, 
and that is “the Greatest Name.” 


35 Based on the hadiths cited below, “the Greatest Name” refers to one of the names of God 
by which if He is called upon, He will answer the call. Scholars, however, have not come to 
a consensus on the Greatest Name or the effects of using it as a result of varying narrations. 
For examples, see Ibn Maja #3856, Tirmidhi #3544, Abu Dawud #1493. 
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The second is the tradition of Anas that the Messenger of God, God grant 
him blessing and peace, heard a man pray, 

“0 God, I ask You upon that all praise is Yours, none is worthy of worship 
but You, the Benefactor, Originator of the heavens and the earth, Magnif¬ 
icent and Munificent; O Alive, O Sustaining,” so he said, “You have asked 
God by His Greatest Name.” 

This is seeking a means to God through His names and attributes. 

The Opening brings together both of these means, the seeking of means to 
God through praise, gratitude, and glorification and seeking of means to Him 
though worship and affirming Unicity. Then comes, after the two means so that 
the caller is certain of acceptance, the greatest of all pleas, and the most desired 
of all accomplishments: guidance. 

An example of this is in the supplication of the Prophet, God grant him bless¬ 
ing and peace, that he used to say when he stood to pray at night, related by 
al-Bukhari in his Sahih from the tradition of fbn 'Abbas: 

O God, Yours is all praise, You are the light of the heavens and the earth 
and all within them, Yours is all praise, You are the Sustainer of the heav¬ 
ens and the earth and all within them, Yours is all praise, You are the Truth, 
Your promise is true, Your meeting is true, the Garden is true, Hellfire is 
true, Prophets are true, the Hour is true, Muhammad is true. O God, to You 
1 submit, in You 1 believe, on You 1 rely, to You 1 return, by You 1 dispute, to 
You 1 turn for judgment, so forgive me what 1 have done in the past and 
will do in the future, what 1 have concealed and what 1 have announced. 
You are my God, none is worthy of worship but You. 

In this, he first sought a means to God by His praise and gratitude and by wor¬ 
ship then asked for forgiveness. 


2 The Opening Affirms All the Three Types of Divine Unicity 

On the inclusion of the three types of Affirmation of Unicity in this Sura on 
which all messengers have agreed, God’s blessings and peace be upon them. 

The Affirmation of Divine Unicity is of two kinds, one in regard to knowledge 
and creed and the other in regard to will and intention; the first may be called 
Noetic Affirmation of Unicity and the second Volitive Affirmation of Unicity, 
for the first pertains to communication and awareness and the second to will 
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and intention. This second is also of two types, Unicity in Lordship and perfec¬ 
tion from any flaws and deficiencies. 

Two things [in The Opening ] lead to [the affirmation of] these [attributes], 
one general and the other detailed. The general one is the praise for the Glori¬ 
ous, and the detailed one is the mention of the attributes of godhood, lordship, 
mercy, and dominion; these four are the pivots of all the divine names and 
attributes. 

Praise [of God] includes mentioning the one being praised with the attri¬ 
butes of His perfection and magnificence, with love, delight, and humility. No 
one who disputes these attributes can praise, nor does anyone who praises turn 
away from loving Him and being humble before Him. The more the attributes of 
perfection [are mentioned] the more perfect the praise, and vice versa, which 
is why the praise of God is a praise that none other than Him can deserve, 
due to the perfection and plenitude of His attributes. None among His creation 
can encompass His attributes of perfection, which is why God the Exalted dis¬ 
praised the gods of the unbelievers for lacking the attributes of perfection and 
said that they do not hear, see, speak, guide, benefit, or harm. These are the 
attributes of the god of the Jahmites by which God has faulted the idols; exalted 
is God above what the transgressors and vain disputers say. 36 Consider what 
the Exalted has reported concerning His friend, Abraham, peace be upon him, 
in his argument with his father, “Father, why do you worship that which nei¬ 
ther hears nor sees, nor avails you anything?” [19:42]. If Abraham’s deity were 
devoid of these attributes, Azar [his father] would have said, “And you, your god 
is similar, why do you deny me mine?” But despite his polytheism, he knew God 
better than the Jahmites. The same is true of the unbelievers of the Quraysh, 
who despite their polytheism, acknowledged the attributes of [God being] the 
Creator, the Glorious, and Superior above His creation, as the Exalted said, “And 
the people of Moses took to themselves, after him, of their ornaments a Calf— 
a mere body that lowed. Did they not see it spoke not to them, neither guided 
them to any path? Yet they took it to themselves, and were wicked” [7:148]. Had 
the God of all creation been thus [i.e., without these attributes] He would not 
have rebuked them thus and invoked [the lack of these attributes] as an argu¬ 
ment for the falsity of their divinity. 


36 See Glossary, “Jahmites”. For more on Ibn al-Qayyim’s criticism of Jahmites, see Transla¬ 
tion, 1:234 (Prolegomenon § 7.5.1); for al-Harawi's view, see Translation, 1:532 (Chapter 4 
§ 8.1), on fatalism, see below. 


Ibn Qayyim al-Jawziyya - 978-90-04-41341-2 
Downloaded from Brill.com05/07/2020 06:09:00PM 
via University College London 



PROLEGOMENON 


117 


«• . . «• 
l{\y\ 4j*Aj d £4^ VI (3 wL >-jjj £4^ yy I '^r > ~y »(jlc y U/ajJ (^Ui)l I A&j 

<—j^ x) 1 ^p- 4^j^)lj £l)UAIj I £cJI^JI gj!*-^ £ ^jxjl j7 L« li 

j ^1^7 loUju^ I A& (J^ J&j (, 

«. 

. 4 jL 3 c^« -iA~l l«l 

a-Uj^VI ^)I-U £^jV! fi-i& • 4 ^*jJ|j £4jw^^!j 4^AVI 4 jL^ L«l \j 

.Oli^ll J 

Cjyuj 4!^ OU ^oj £-JU -\j~l jU cdiliS L*U 

41*^- (^y &^pl V^ £^-jJ^ll l-UU- i)jj>^} £ 4 ] ^y^£i^-\j 4Jp 1*9 '^}\j 

4 ]^ OIa *9 ^aaJ £ ^J$"" I 0 -U^ & J& I -bi. I l)^”" OUL*? IS*" U^j .4J \j 

e. 4 \ 

•V* : J^J 4jUL>^ cJI^-l £elj~« 4>-l 4~^a^ V IJl^ 4li 4 ]^ jJ-l l)^ IAAj Adj 

If-vyA^ V (j>ll O JXJJ JI^CJI oIa*? 4S ll £ 4^ic * Uj 4 aL>- 4 >-1 V I aij 

t e- - —■ i, 

V_^ ^Xa-*-4 V l^-» b L^-» 1x3 £ l^P" (-J l^^-l I £—>^ I l^-» lc^ Ia^_) I 4^ I Ixj 4)J I I 4<L^ £ 6 1 y» 

^ \^a V I l^-» <—A Ic I 4^-^^-1 4 J |_ 4jL>^ 6 ^AA ^ i-\^- £j«A - ' 

> 

4^ic !_ 4)^>- 4 j^>- JU3 £lj|u5^ I^\c OjJ^-U-lj 0jiUaJI (J^A> UP 4iil (_^Ixj £4J^ 

4 $ s s s s a} s } 0 ? ✓ ) / os s y > > os y /£. / g. 

.[ 42 ;^^] <^UaJ« dAlP' ^J j^b J Vj ^ -Ixj ^ 1 , 1 U ^> 144II>-1^- ^ 

jlS^ (j^J ‘-^5^ ilill dJ^« dAA[ C-'lj :jjT 4 (JIa) 4jU1Ij 4-Ayall 6^- i ^1 

^UaII oULvAj (j^yL« j£i £• jUiS"" dJJjSj £4 : j^-^-! 4AlU ^3^^! &jZ* £« 

0 f y } }* •? S S 4$ 0 W ^ 0 0/0 S } $S S / Vi 

fi 4 x) J* ^ Jttj . 4 aL>- fi 4 jL>t^ 

g. X S > / >SV! S S 0 0/ / 6 tfias/ / ^ivg. ,-V 

jU:l 4SI jlS" jU .[1481^31^ VI] IjjlSj] oj^isil (^“V^ Vj ^ bji. 

.dAi-U 4 ^jAVI oVAij cJV-tu«l Vj £^Uc jI^j[ IAa ^1 idAljS^"4jl^t-^« 


Ibn Qayyim al-Jawziyya - 978-90-04-41341-2 
Downloaded from Brill.com05/07/2020 06:09:00PM 
via University College London 



118 


BN QAYYIM AL-JAWZIYYA, MADARIJ AL-SALIKIN 


If it is said that it is only to His servants that God the Exalted does not speak 
[though He may speak otherwise], it would be said: Nay, He indeed spoke to 
them, among them those to whom He spoke from behind a veil, without any 
mediation, as with Moses, and among them are the prophets to whom God 
spoke through the tongue of His angelic emissaries. God has spoken to all 
humans through the tongues of His messengers by revealing unto them His 
words that His [angelic] emissaries [in turn] had conveyed to them. They said 
to them: This is the speech of God that He has uttered and commanded us to 
preach to you. Hence, the Predecessors have said that whoever denies God’s 
being a speaker has denied the message of His messengers, for the essence [of 
sending messengers] is the preaching of His speech that He has spoken to His 
servants. If His speech is denied, so is His sending of messengers. 

The Exalted said in Sura TaHa concerning the Samaritan: “Then he brought 
out for them a Calf, a mere body that lowed; and they said, ‘This is your god, 
and the god of Moses, whom he has forgotten.’ What? Did they not see that it 
returned no word unto them, neither had any power to hurt or profit them?” 
[20:88]. The “returning of word” is nothing but speech. 

Similarly, the Exalted said, “God has struck a similitude: two men, one of 
them dumb, having no power over anything, a burden upon his master— 
wherever he dispatches him, he brings no good. Is he equal to him who bids 
to justice, and is on a straight path?” [16:76]. Thus He made the absence of the 
attribute of speech a cause for rejecting divinity. 

It is known by nature and sound reason as well as the revealed scriptures 
that a being lacking the attributes of perfection cannot be a deity, or the plan¬ 
ner and sustainer, rather, dispraised, flawed, and deficient, who commands no 
admiration, neither in the beginning nor in the end. Praise in the beginning 
and the end is for the one who possesses the attributes of perfection and mag¬ 
nificence. This is why the Predecessors titled their books that they composed 
on the Sunna and the affirmation of divine attributes and His superiority over 
His creation and His speech “Affirmation of Unicity,” for the negation [of God’s 
faculty of speech] or its denial is tantamount to rejecting the Creator. The affir¬ 
mation of Unicity consists in affirming the divine attributes of perfection and 
denying anthropomorphism and any flaws in God. 

The negationists, on the other hand, vainly consider rejecting the attributes 
and stripping the Creator of these attributes affirmation of Unicity, and have 
paradoxically equated affirming these attributes of God tantamount to anthro¬ 
pomorphism, reification of God and accusing God of complexity. 37 They have 


37 On the question of God’s complexity and attributes, see Glossary, “Negationists.” 
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called falsehood truth for their love of falsehood and for what they invest in it, 
and have named the truth falsehood to run away from it. [Lamentably,] people 
accept this without thinking, “Whomsoever God guides is guided and whom¬ 
soever He misguides shall not find an ally or a guide” [18:17]. 

Praise is never applied to an absence or a silence, except if it is denial and 
absence of flaws and deficiencies, and that in order to affirm their opposite, 
namely, perfection in positive attributes. For sheer negation deserves no praise, 
no tribute, for it is not perfection. Similarly, His praise for Himself for not taking 
a son contains assertion of the perfection of His Self-sufficiency and dominion 
and servitude of everything else to Him, which taking a son would negate. As 
the Exalted said, “They say, ‘God has taken to Himself a son.’ Glory be to Him! 
He is All-sufficient; to Him belongs all that is in the heavens and in the earth” 
[10:67]. Similarly, His praise of Himself for the absence of a partner affirms His 
uniqueness in lordship and divinity, and Unicity in His attributes of perfection 
that cannot be claimed for any other than Him. Hence, none has a claim to 
be His partner. If God were lacking these [attributes], every existent would be 
more perfect than Him, for the existent is more perfect than the non-existent. 

Therefore, God the Glorious does not praise Himself for an absence except 
if it is to imply the affirmation of a perfection, as He praised Himself for being 
above death to affirm the perfection of His life [25:58]. He praised Himself for 
not falling in slumber to affirm His eternal vigilance [2:255]. He praised Him¬ 
self for not being ignorant of even the smallest particle in the heavens and 
the earth to affirm the perfection of His knowledge [34:3]. He praised Himself 
for never wronging a soul to affirm the perfection of His justice and bounty 
[10:44]. He praised Himself for the eyesight’s inability to encompass Him to 
affirm His greatness that can be witnessed but not encompassed, just as He 
can be known but not encompassed in knowledge [6:103]. For mere negation 
of being seen is not perfection, for nothingness cannot be seen, so there is 
no perfection in something being invisible; perfection is that which cannot be 
encompassed by any sight due to its greatness in its self and its transcendence 
above the creatures’ senses. Similarly, He praised Himself for never being heed¬ 
less or neglectful due to the perfection of His knowledge. Thus, every negation 
in the Qur’an by which God has praised Himself is to affirm its opposite and to 
establish the perfection of its opposite attribute. 

Hence you know that the reality of praise follows the affirmation of attri¬ 
butes of perfection and that their denial is denial of His praise, and the negation 
of praise establishes its opposite. 
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3 The Five Pivotal Names of God Affirm His Attributes 

This, then, is the proof of the unicity of the divine names and attributes [as 
implied in the praise of God]. The proof of the same based on the five names— 
namely, God, Lord, All-merciful, Ever-merciful, and the Master—turns on two 
points. 

The first one is that the names of the Lord, Blessed and Exalted, imply the 
attributes of His perfection, since [the names] are derived from the attributes. 
Thus, they are names as well as attributes, and by virtue of that, beautiful. For 
had they been mere arbitrary utterances with no meanings, they would not be 
deemed beautiful, nor would they signify praise or perfection, indeed, it would 
then be possible to place names of revenge and wrath in place of mercy and 
favor and vice versa, so it could be said, “0 God, 1 have wronged myself, for¬ 
give me, for You are the Avenger,” or “0 God, give me for You are the One who 
harms and the One who denies,” and so on. Therefore, to deny the meanings 
or meaningfulness of His Beautiful Names is the greatest blasphemy [llhad ] 38 
concerning which God the Exalted has said, “Leave those who blaspheme His 
Names—they shall assuredly be recompensed for what they did” [7:170]. 

If they did not carry any meanings, it would not be appropriate for God to 
inform us of their verbal nouns and be characterized by them. But God has 
taught the verbal nouns [of His names], and affirmed them for Himself as did 
His Messenger, as in the words of the Exalted, “Surely, God is the Provider, Pos¬ 
sessor of enduring strength” [51:58]; thus it is known that “the Strong” is among 
His names, and its meaning is characterized by strength. Similarly His words, 
“Honor, all of it, belongs to God”; thus the honorable is the one who has honor. 
He would not take the names “the Strong” and “the Honorable” if not for the 
sake of affirming His strength and honor. The same is affirmed by His words, “He 
revealed it knowingly” [4:166]; “Then know that it has been revealed with God’s 
knowledge” [11:14]; “And they encompass nothing of His knowledge” [2:255]. 

In the Sahlh [Muslim] on the authority of the Prophet, [it is reported:] 
“Surely God neither sleeps nor is it fitting for Him to sleep; He lowers the scale 
and lifts it; the action of the night is raised to Him before the day breaks and the 
action of the day before nightfall; His veil is light, if He uncovers it, the splendor 
of His countenance would consume His creation so far as His sight reaches.” 39 
This affirms the verbal nominative from which His name “the Seeing” is derived. 
In Sahlh al-Bukhdrl on the authority of 'A’isha, God be pleased with her, [it is 
reported:] “Praise to God whose hearing encompasses [all] sounds.” 40 Also, the 


38 Literally, the word ilkad carries the meaning “diverting from the right religion;” it has also 
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come to connote a range of concepts, ranging from irreligion and heresy to atheism. See 
W. Madelung, “Mulhid” in E 12 , 7:546. 

39 Muslim #179. 

40 This hadith is narrated in Bukhari under a subheading in the chapter of Tawhid. For more, 
see Madarij(S), 228. 
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Sahlh has the tradition of asking God’s Favor: “0 God, I ask You for what is good 
in Your knowledge; I ask for capacity through Your capacity,” 41 thus He is “the 
Capable” who possesses capacity. God the Exalted said to Moses, “I have chosen 
you over all men with My message and My speech,” thus He speaks with speech. 
He is “the Great” who possesses greatness, as in the Sahlh in which God says, 
“Greatness is My cloak, and pride is My robe.” 42 He is “the Wise” who possesses 
judgment, “Judgment is for God, the Exalted, the Great” [40:12]. 

Furthermore, Muslims have agreed that if an oath is taken by the life of God, 
or His hearing, sight, strength, honor, or greatness, the oath is validly estab¬ 
lished, and its violation requires expiation, for these are the attributes of His 
perfection from which His names are derived. Moreover, if His names had not 
signified meanings, it would not have been permissible to attribute to Him the 
corresponding actions; thus, it could not be said, “He hears, or sees, or knows, or 
is capable, or wills.” The establishment of the rulings concerning His attributes 
is a corollary of their affirmation; and if the essence of the attribute is denied, 
the affirmation of its ruling is also impossible. Also, if His names possessed 
no meanings, they would be constant as mere proper names, all would be the 
same with no distinction between their signified meanings, and this is open 
obstinacy and folly; whoever thinks that the meaning of the name al-Qadir 
(the Omnipotent) is the same as that of al-Basir (the Seeing); the meaning of 
the name al-Tawwab (the Forgiving) is the same as that of al-Muntaqim (the 
Avenger); the meaning of the name al-Mu‘ti (the Giver) is the same as that of 
al-Mani' (the Withholder), opposes reason, language, and nature. Thus, denial 
of the meaningfulness of His names is the greatest heresy concerning them. 
There being different kinds of heresies in God’s names, 43 this is one of them. 

A second [kind of ilhad] is the naming of idols by [divine names], as they 
[the polytheists] call them gods, fbn Abbas and Mujahid hold that they mis¬ 
used the names of God the Exalted and named their idols with them, augment¬ 
ing or shortening them. Thus, they derived al-Lat from Allah, al-‘Uzza from 
al-Aziz (the Honorable), and Manat from al-Mannan (the Beneficent), ft has 
been related from fbn Abbas [concerning the Qur’anic verse]: “They commit 
ilhad. in His names” [7:180] means “they lie about them.” This is exegesis by 
meaning. The reality of ilhad in this case is divergence from truth, adulterating 
the meaning with what does not belong and excluding from it the true mean¬ 
ings; this is the essence of ilhad, and whosoever does so lies against God. For fbn 
Abbas explained ilhad as lying, for that is the ultimate purpose of a blasphe¬ 
mer with respect to divine names. If one adulterates the meanings with what 
does not belong and excludes some or all of the meanings that do belong, one 
has diverted from the truth, and that is the essence of ilhad. 


41 Bukhari #6382. 
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42 Ibn Maja #3383; Abu Dawud #4090. 

43 The reference is to a verse that speaks of ilkad in God’s names, Q. 7:180, as explained below. 
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Thus, blasphemy consists in either disputing or outright denying [the 
names], either by denying their meanings or by changing them from their cor¬ 
rect understanding, separating them from the truth by means of invalid inter¬ 
pretations; or by deeming these names created, constructed entities, this being 
the blasphemy of the monists (ahl al-ittihad). They have deemed these names 
as names of this universe, praiseworthy as well as blameworthy, so much so 
that their leader said, “And He is named by every name that is praised by intel¬ 
lect, Law, and gnosis, as well as by every name that is blameworthy by intellect, 
Law, and gnosis.” Exalted, far too exalted, is God above what the blasphemers 
say. 


3.1 The Second Principle of the Meaning of Divine Names 

The second principle [concerning the significance of the five divine names in 
affirming Unicity] is that any of the names of the Blessed and Exalted, just as 
it signifies the being and the attribute from which it is derived, has two other 
corollaries by inclusion and necessity. [A divine name] signifies the attribute 
in itself by inclusion and also the being in itself distinct from the attribute, 
and signifies other attributes by necessity. Thus, the name “the Hearing” sig¬ 
nifies and affirms the being of the Lord and His hearing, and the being in itself 
and the hearing in itself, by inclusion, and also points to the name “the Living” 
and the attribute of life by necessity. This is true of all the divine names and 
attributes. 

However, people vary with respect to what they consider [logical] neces¬ 
sity, and thus there is much disagreement concerning many of the names and 
attributes and the rulings concerning them. Whoever knows that a voluntary 
action is a necessary corollary of life, and that hearing and sight are necessary 
for a perfect kind of life, and that all perfection is necessary for the perfect life, 
such a one would affirm the names, attributes, and actions of the Lord that 
others, who do not understand the necessity nor the reality of life and its impli¬ 
cations, would negate. The same is true of all the attributes. Thus, the name “the 
Great” has necessary implications that only one who does not know the great¬ 
ness of God denies. 

The same is true of the name “the Most High,” “the Wise,” and all the other 
names. For among the necessary implications of the name “the Most High” 
is unqualified highness in every way; thus, His is highness in every aspect of 
highness: highness of worth, might, and being; and whosoever disputes the 
highness of God’s being in fact disputes a necessary implication of the name 
“the Most High.” The same is true of His name “the Ascendant,” which requires 
that there be nothing above Him, as reported in the Sahih on the authority 
of the Prophet, God grant him blessing and peace, “You are the Ascendant, 
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and there is nothing above You.” 44 The Exalted is above all things, and who¬ 
ever disputes His aboveness disputes a necessary corollary of the name “the 
Ascendant.” It cannot be that “the Ascendant” be one who possesses ascen¬ 
dance in value only, as it is said that gold is above silver or pearl is above glass. 
For this ascendance is limited to outward appearance, and it remains possi¬ 
ble that the thing not ascendant [in one respect] is above what is ascendant. 
Thus, it cannot be that ascendance be limited to power and might only, even 
though “the Exalted” is ascendant in power and might as well. This contrasts 
with the [divine] name “the Inward,” thus nothing is closer than Him. Similarly, 
[the same tradition] contrasted “The First, before whom is nothing” with “the 
Last, after whom there is nothing.” In the same vein, the name “the Wise” neces¬ 
sarily implies praiseworthy ends and objectives in His deeds and decisions, and 
His placing of things in their place and in the best possible fashion. To deny this 
is to deny this name and its implications. The same is true of all other Beautiful 
Divine Names. 

3.2 The Name “Allah” Signifies All Other Divine Names and Attributes 

If these two principles are established, it follows that the name Allah signi¬ 
fies all other Beautiful Names and Noble Attributes in three ways. It signifies 
His divinity that is inclusive of affirming His divine attributes and negation 
of their opposites. The attributes of divinity are the attributes of perfection, 
above anthropomorphism and similitude, flaws and deficiencies, which is why 
God mentions all other names as properties of this great name, as the words 
of the Exalted, “And to Allah belong all beautiful names” [7:180]. It is, there¬ 
fore, said that the All-merciful and the Ever-merciful, the Holy, the Perfect, 
the Honorable, and the Wise are among Allah’s names, and it is not said that 
Allah is among the names of the All-merciful or of the Honorable and so on. 
Thus it is known that His name Allah necessarily leads to all the meanings of 
the Beautiful Names in general, and the Beautiful Names are detailed explica¬ 
tion of the divine attributes from which is derived the name Allah. The name 
Allah implies His being the deity, the one who is worshipped, to whom the cre¬ 
ation turns in adoration, glorification, humility, and fear, in the face of needs 
and calamities. This, in turn, necessitates His lordship and mercy, which also 
means dominion and praise. His divinity, lordship, mercy, and dominion imply 
all of His attributes of perfection, for it is impossible to affirm these for anyone 
who is not alive, hearing, seeing, omnipotent, endowed with speech, and capa¬ 
ble of accomplishing whatever He wills, and wise in His action. The attributes 


44 Part of a tradition in Abu Dawud #5051, Tirmidhi #3481, and elsewhere. 
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of power and beauty are more particular than the name Allah. The attributes 
of action, might, exclusive power to bring harm or benefit, to give and with¬ 
hold, to implement His will, and perfection of strength, and management of the 
affairs of His creation, are more particular than the name Lord. The attributes of 
beneficence, generosity, benevolence, love, compassion, leniency, and subtlety 
are more particular than the name the All-merciful, the Ever-merciful. Further¬ 
more, He repeated [the attribute of mercy] to emphasize the profound roots of 
the attribute, the actuality of its implications, and its association with occa¬ 
sions where it appears. 

Thus, “al-Rahman" (All-merciful) means the one whose attribute is mercy. 
[He is] al-Rahlm [in Himself] and al-Rdhlm to His servants, which is why the 
Exalted says, “And He was Rahim to the believers” [33:43] and “Surely, He is to 
them Compassionate and Rahim” [9:117]. But it has not been said, ‘Rahman to 
His servants” or “Rahman to the believers,” due to the inclusiveness inherent in 
the form of the noun Rahman —which is of the form fa’Ian —and due to the 
vastness of this attribute and affirmation of all the related meanings. Do you not 
see that they say ghadban for one who is filled with anger, and similarly, nad- 
mdn (filled with regret), hayrdn (filled with confusion), sukrdn (intoxicated), 
and lahfdn (covered as under a blanket); in each case it implies being filled with 
that attribute. Thus, the form fa’ldn signifies vastness and comprehensiveness. 

This is why His settling on the Throne is frequently associated with this 
attribute, as the words of the Exalted, “The All-merciful, on the Throne He set¬ 
tled” [20:5], and “Then settled on the Throne the All-merciful” [25:59]. He set¬ 
tled on the Throne by the name All-merciful because the Throne encompasses 
all creatures, and His mercy is inclusive of them all, as the Exalted said, “And My 
mercy encompasses all things” [7:156]. Thus, He settled on the greatest of His 
creations with the greatest of the attributes, which emphasizes that His mercy 
encompasses all things. In the Sahlh on the authority of Abu Hurayra, God be 
pleased with him, he reported that the Messenger of God, God grant him bless¬ 
ing and peace, said, “When God completed creation, He wrote in a scroll which 
is placed with Him on the Throne, ‘Surely, My mercy shall overcome My wrath;’” 
and another version adds, “which is with Him on the Throne.” 45 

Consider the distinction with which this Scroll mentions mercy and its 
placement with Him on the Throne, and juxtapose that with His words, “The 
All-merciful, on the Throne He settled” and “Then settled on the Throne the 
All-merciful; ask, then, one who is well-informed” [25:59]. A great door of inner 
knowledge of the Lord, Blessed and Exalted is He, will open to you, if denial and 
Jahmism have not already locked it! 


45 Bukhari #3194; Muslim #2751. 
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Similarly, the attributes of justice, contraction and expansion, 46 lowering 
and raising, giving and withholding, honoring and dishonoring, enforcement 
and judgment, and the like are more particular than the name “the Master.” He 
particularized it by “the Day of Recompense,” which is justice concerning what 
God alone can be the judge; it is [also] the Day of Truth, [so called because] 
what is before it is little more than an hour, and also because it is the end and 
the days of this world are merely stages toward it. 

3.3 Creation and Command Are Implied in the Three Divine Names 

Contemplate also the association of creation and command with these three 
names—God, Lord, and All-merciful—and how He brought out from them 
the creation and the command, and reward and punishment, and how [these 
names] bring together the creatures and how they separate them. The name 
“al-Rabb” brings all the creation together, for He is the Lord of everything, its 
creator and wielder of power over it; nothing is excluded from His Lordship, and 
all that is in the heavens and the earth is in His bondage, His control, and under 
His mighty decree. [All things] are brought together under the attribute of lord- 
ship, and they are separated by His divinity, for the successful alone turn to Him 
in adoration and affirm Him in obedience, for He is Allah (“the god”) other than 
whom there is no god. None other than Him deserves the servants’ worship, 
reliance, hope, fear, love, repentance, meekness, trepidation, and submission. 
Hence, humans are separated into two groups, the associationists in the Blaze 
and the affirmers of Unicity in the Garden. Thus, His divinity separates them 
just as His lordship gathers them. The religion, the Law, the command, and 
the prohibition are His manifestation and His enactment from His attribute 
of divinity; creation, invention (creation ex nihilo), order and proportion, and 
action derive from the attribute of lordship; and reward, punishment, and the 
Garden and Fire derive from the attribute of dominion and kingdom, for He is 
the Master (or King) of the Day of Recompense. Thus, He bids them by virtue of 
His attribute of divinity, and He sustains them, grants them success, guides and 
misguides them, by virtue of His lordship; and He rewards and punishes them 
by virtue of His dominion and justice; and every one of these is inseparable 
from the rest. 

As for mercy, it is the connection, the link between God and His servants. 
Adoration is from them to Him, lordship is from Him to them, and mercy is the 
connecting link between Him and His servants, by virtue of which He has sent 
His messengers and revealed to them His books, guided them and settled them 


46 For the notions of contraction and expansion, see Translation, 2:152 and 2:464. 
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in the abode of His reward, provided them, protected them, and blessed them. 
Thus, from them to Him is the link of worship, and from Him to them is the link 
of mercy. 

The intimate association of His lordship and His mercy is like that between 
His settling on His throne and His mercy; thus, “The All-merciful, on the Throne 
He settled” accords with “The Lord of all worlds, the All-merciful, the Ever- 
merciful.” The inclusiveness of lordship lends its expansiveness to [His mercy] 
as well, just as nothing escapes [His lordship], so too absolutely everything is 
encompassed by His mercy. He has encompassed everything in His lordship 
and mercy, as shall be explained, God willing. 

3.4 Divine Perfection in Pairs 

Mentioning these names after the praise and the association of praise to their 
content and their implication means that He is praiseworthy in His divin¬ 
ity, lordship, mercy, dominion, and that He is the praised deity, praised Lord, 
praised Merciful, praised King. Included in this are all kinds of perfection: per¬ 
fection in one attribute in itself, perfection in the other in itself, and perfection 
in the association of one with the other, as in the words of Almighty, “And God 
is Self-sufficient, praised,” “And God is All-knowing, wise,” “And God is Forgiv¬ 
ing, Ever-merciful.” Thus, self-sufficiency is an attribute of perfection, praise is 
an attribute of perfection, and so is the association of His self-sufficiency with 
His praise. Similarly, His knowledge is perfection, His wisdom is perfection, and 
so is the commingling of knowledge and wisdom. 

Similarly, His power is perfection, His forgiveness is perfection, and the asso¬ 
ciation of power with forgiveness is perfection. The same is true of forgiveness 
after power, “Surely God was Forgiving, Powerful” [4:149] and the association 
of knowledge with forbearance: “And God is All-knowing, Forbearing” [4:12]. 
The carriers of the Throne are four [angels]; two say: “Glory to You O God and 
praise, Yours is praise for Your forbearance after Your knowledge,” for not every¬ 
one who has power pardons, and not everyone who pardons does so while 
possessing power; not everyone who possesses knowledge is forbearing, and 
not everyone who forbears has knowledge. Nothing added to another is more 
beautiful than forbearance to knowledge, pardon to power, dominion to praise¬ 
worthiness, and might to mercy. “And Surely Your Lord, He is the Mighty, the 
Ever-Merciful” [26:9]. 

Hence, the statement of Christ, upon him be peace, “If You punish them, 
indeed they are Your servants; but if You forgive them, indeed it is You who 
is the Almighty, All-wise” [5:118] was better than if he had said, “If You forgive 
them, You are the Forgiving, the Ever-merciful.” [It is so because Christ meant 
that] if You forgive them, the provenance of Your forgiveness was Your might, 


Ibn Qayyim al-Jawziyya - 978-90-04-41341-2 
Downloaded from Brill.com05/07/2020 06:09:00PM 
via University College London 



PROLEGOMENON 


135 


«• . t 

4iJJ 4 40^*)! 4^Juj 4j*^Jc \f.J tAjljJ jli 

,<u^ji| 

^jl^l Jc i 4If-j; ‘Ul^P Jc Ajlyvd 0 < CU*~j' Oo j J l^y !j 

dy* 1 jLa .[2 -i:a^U)I] yd) I VJ ^ Ji^ 9 [5 :< ^] 

' L** ^ ^ ^ 's '' * 

£» Itt yjj 4^?~j; s-^gl JT -L(X*-uj 4^5"-j!| J jS? ^ ^~^~. V'*''* 1 -? 

.a\j! *Ld> o[ 4jd dj L ^ d^ c3y c4Jii>- 6^ic dy L« ylLxl) L^) 4J £ ^ oi 


(.6 


<& 


*CLjA [ (3 ^ ^ ^ (J L« La LyAl&*J L^ yt^OL* <yk~ I ^LiL \j -d~ ^ d*J * Lc" V1 6 »1 a 

ay 2 - jU ~jj oy 1 ^_jjj oy 2 - aS[^*Ij t<SCU .y 2 - cojU^j j ^y 2 - cou^j j V 1 
^yC y.^1 y dt?j y£ IAa y :JljCJI ^L^l ^y: dJJ-A aU ^y 2, dAUj 

.y^L l^j^-i jiyi y 

lj^> c[ 26 :*LJJI] ^Jb 4&lj^> c[6:^Udl] <^ dy* y> 4jilj^> :J,Uj aS y dJJS Jli« 

fiUp dly^ij dA-!j i(J 1$^4ji>^ ^yjli .[7*4d>ei*A1] <^^o-j jyp jj,Ji 

Olyilj CcJ^"4->yi^j j .Lyl 4^\d-L ^jl AlS\>-j «ulcj .I^sj! 

__, 5 ^ ^ jj £5 

c[i49*^d4vl)I] <^ljyp lyp aw! l)[^> 5j-V4)I -Uj y^l! dAljSj .di^Sy^ALi SjJJi)! 

i> s £ s * 

.[i2>LJJI] aI)Ij^> ^J-L ^j*JI 

.«oLAc -Uj dX*i>- -lA~l uAl id J ^,j dAjl3c^»» 10^/yj yyJI ~tks*-j 

cLip j-ii y Li .«dAjj j5 -Uj dyp jJ-I idAI c d-\yj I^All uAjL>&~*«» io^/ yj oL^ 

(J»[ * y« jy U .^ilc Vj cU-A>- ^ y ^oj jS y* yx^ Lip y 

x 5 5 t 

dlj jy 4^j JUjp (>*j <ii^ Jr*j ‘“j-^ <ii^ y J>y (>* u-J' y 
d ^ Up L® O ^ ^Lfc^J 1 ^g*d. I do L»a La £ [ 9 • ^ ^IJ <^ d ^ ~j~ j d ^ 

e. e. e. } sa } so se&s&sotsoaso 

tiAiU y^j l)1j» :dyij di y y<^>-l [ii8idAjLll] <^ ^v^^-lyyJl di^j 1 dAjLj y*j d^ 

yj 4%\&- (j&j Coj-lil! d^ yj fijp jy dijyx^ dl^ y^J d[ (_^1 c «^>-^}\ jyxll 


Ibn Qayyim al-Jawziyya - 978-90-04-41341-2 
Downloaded from Brill.com05/07/2020 06:09:00PM 
via University College London 



136 


BN QAYYIM AL-JAWZIYYA, MADARIJ AL-SALIKIN 


and this is the perfection of power, and it was Your wisdom, which is the per¬ 
fection of knowledge. [Unlike someone who] forgives out of incapacity to do 
otherwise or ignorance of the crime, You forgive with absolute power, absolute 
knowledge, and wisdom to place things where they belong. This is better than 
saying “Forgiving, Ever-Merciful” in this context where it could signify a kind of 
opposition by asking for forgiveness in what is not its place. Similarly, if he had 
said “And if You forgive them, You are the Forgiving, the Ever-merciful,” it would 
constitute leniency and objection [to God’s plan] by asking for forgiveness for 
those who may not deserve it. Christ, upon him be peace, is above this, for this is 
an occasion of majesty, might, and retribution against those who have claimed 
for God a son and taken him as a god other than Him. Thus, the mention of 
might and wisdom is more appropriate than that of mercy and forgiveness. 
This stands in contrast with the statement of the Friend [of God; Abraham], 
upon him be peace: “And turn me and my children away from serving idols; my 
Lord, they have led astray many men. Then whoso follows me belongs to me; 
and whoso rebels against me, surely You are All-forgiving, All-compassionate” 
[14:35-36]. He did not say, “You are Almighty, All-wise” because the occasion 
is one of leniency and seeking compassion through prayer. That is, “If You for¬ 
give them and have mercy on them” by granting them safety from polytheism 
in affirmation of divine unicity and from disobedience in obedience, as in the 
tradition, “0 God, forgive my people, for they know not.” This is the clearest 
evidence that the names of the Exalted Lord are derived from the attributes 
and meanings on which they are [linguistically] built, and that every name is 
appropriate to what it is mentioned for and associated with from among His 
actions and His commands, and God alone grants success in seeking the truth. 


4 Ten Levels of Divine Guidance 

Concerning general and special levels of guidance, and they are ten in number. 
4.1 First Level: Unmediated Divine Speech 

The first level is the speech of God, Almighty and Magnificent, to His servant, 
in the state of wakeful alertness, without mediation, directly from Him to him. 
This is the highest of ranks, as He spoke to Moses the son of ‘Imran, may God’s 
blessings and peace be upon our Prophet and upon him. God the Exalted said, 
“And unto Moses God spoke with [direct] speech” [4:164]. In the beginning of 
this verse, He mentioned His revelation to Noah and the prophets following 
him, then singled out Moses from among them to declare that He spoke to 
Him, which proves that the speech to him is more particular than the revela- 
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tion in general alluded to in the beginning of the verse. He further emphasized 
that by adding the verbal noun that is the origin of “kallama,” namely “ tcikllm ,” 
to preclude the conjectures of the negationists, the Jahmites, the Mu'tazila, 
and others who hold that [what is meant by the verse] is inspiration, allu¬ 
sion or inner cognition of meaning by some means other than speech. Thus, 
He emphasized this by the verbal noun that serves to confirm the attribution 
[of speech to God] and erases any doubt of it being a metaphor. Al-Farra’ said, 
“The Arabs name whatever reaches a human being [by way of communication] 
kalam but they do not emphasize it with the verbal noun, and if they do so, it 
means nothing but the reality of speech. The same is true of intention: it is said 
that ‘Someone intended by way of intention,’ by which is meant the literal real¬ 
ity of intention. It is also said, ‘He intended a wall’ but it could not be added ‘by 
way of intention’ for that is metaphorical not literal usage.” These are his words. 

The Exalted Lord also said, “And when Moses came to Our appointed time 
and his Lord spoke to him, he said, ‘Oh my Lord, show me, that I may behold 
You!”’ [7:142]. This [occasion of] speech is different from the first speech in 
which He sent him to Pharaoh. In this second speech, he asked to behold [God], 
not in the first. On this [occasion], he was given the Tablets, and this occurred 
at a time appointed by God, whereas the first one did not take place at an 
appointed time. In the first, God said to him, “O Moses, I have chosen thee above 
all humans by virtue of My message and My speech,” which, by the consensus 
of the Predecessors, means “by virtue of my speaking to you.” 

The Glorious has also said in His Book that He called [Moses] and spoke 
to him in whisper, “call” being from a distance and “speaking in whisper” from 
nearby. The Arabs say, “When the circle gets large, either yell out loud or quietly 
whisper.” 

His father Adam said to him in his pleading, “You O Moses God chose by His 
speech and wrote for you the Torah by His hand.” 47 The people of the Standing 
[on the Day of Judgment] will say something similar to him when asking for 
his intercession with his Lord. 48 The same is true in the tradition of the Night 
Journey 49 in meeting with Moses on the sixth heaven or the seventh, according 
to different traditions, 50 [in which the Prophet] said that that was because of 
his elevation by God’s speaking to him. Had this speech been of the same kind 
as occurs for other prophets, there would be nothing to make it special as in 
these traditions, nor would he be known with the soubriquet “the one spoken 
to by the All-merciful”—as the Exalted said, “It belongs not to any mortal that 


47 Bukhari #6614; Muslim #2652. 

48 In reference to what is known as the Hadith of Intercession. See Bukhari #4712; Muslim 
#194. 
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49 The Night Journey and Ascension (al-isra‘ wa-l-mi'rdj) is a reference to a miraculous event 
(alluded to in Q. 17:1 and detailed in numerous Hadiths) that took place toward the end of 
the Meccan part of the Prophet's life in which he was taken to Jerusalem and then to the 
heavens to converse with earlier prophets and ultimately with God. 

50 For some of the traditions on the Ascension, see Bukhari #3342, #7517; Muslim #162. 
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God should speak to him, except by revelation, or from behind a veil, or that 
He should send a messenger and He reveal whatsoever He will, by His leave” 
[42:51]. Thus, He distinguished between speech through revelation, speech by 
sending a[n angelic] messenger and speech from behind a veil. 

4.2 Second Level: Special Revelation to Prophets 

The second level is that of revelation that is particular to prophets. God the 
Exalted said, “We have revealed to you as We revealed to Noah, and the Prophets 
after him ...” [4:163-164], and He said, “It belongs not to any mortal that God 
should speak to him, except by revelation, or from behind a veil ...” [42:50]. 
He thus classified revelation in this verse as a kind of speech, whereas in the 
verse of Sura The Women [4:163-164] He classified speech as a type of rev¬ 
elation. This is so because [the two verses] take two different perspectives: 
revelation is the general class of which speech is a particular kind—one that 
involves no mediation; yet it is also a type of general speech, which is com¬ 
munication of meaning by any of the various means. Linguistically, “wahy" 
is a “quick, unnoticeable communication,” its verbal forms being “wa/ia” and 
“awha.” [The poet] Ru’ba 51 said, “He inspired stillness in her, and she settled 
down.” 

[Wfo/ry] is of different kinds, which we shall now mention. 

4.3 Third Level: By Sending Angelic Emissaries 

The third level is the sending of angelic emissary to the human messenger to 
inspire to him from God what He has commanded them. These are then the 
three levels [of revelation] exclusive to prophets only. This angelic emissary 
may resemble a human being, a man whom he sees and talks to. [The human 
messenger] may alternatively see him in his original form. Finally, the angel 
may assimilate into [the human prophet’s] body and reveal unto him what he 
does, and then separate from him. All three occurred to our Prophet, God grant 
him blessing and peace. 52 


51 Ru’ba b. al-'Ijaj (d. 145), a famous poet. 

52 The reference is to traditions the author has mentioned elsewhere. For revelation when 
the angel took a human form, see the well-known ‘‘Hadith of Gabriel” (Muslim #1); for the 
Prophet seeing the angel in his “original form,” see Q. 53:13-14; and for angelic assimilation 
into the Prophet's body, Bukhari #2; Muslim #2333. 
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4.4 Fourth Level: Specific Inspiration 

The fourth level is that of specific inspiration, 53 and this is lower than the level 
of the special revelation; it may even be below the level of truth-lovers, as was 
the case with ‘Umar b. al-Khattab, God be pleased with him, as the Prophet, 
God grant him blessing and peace, said, “In the nations before you there were 
the inspired ones, and if there is one in this nation, it would be ‘Umar b. al- 
Khattab.” 54 

I heard Shaykh al-Islam TaqI al-Din Ibn Taymiyya, God have mercy on him, 
say, 

[In this tradition, the Prophet] said that they existed for certain in com¬ 
munities before us, but qualified their existence in this community with 
a conditional particle ‘if’ despite the fact that it is the noblest of commu¬ 
nities. This is because communities before us needed them, whereas this 
community does not, due to the perfection of its prophet and his message. 
Thus, God left no need after him for the community for one specifically or 
otherwise inspired, nor one to whom realities are unveiled, nor one with 
visions. This is a comment on the perfection of this nation and its self- 
sufficiency, not its deficiency. 

The Inspired one ( muhaddath ) is someone who is told something secretly in 
his heart and then what he is told comes to pass. 

Our Shaykh [Ibn Taymiyya] said, “The truth-lover 55 is more perfect than the 
Inspired one, for due to his utmost affirmation of truth and following [of the 
prophet] he is in no need of specific inspiration, revelation, or unveiling. For 
he has surrendered wholeheartedly, inwardly and outwardly, to the Messenger, 
and he is therefore in no need of what comes [directly] to him.” He further said, 
“This specific inspiration is to be juxtaposed to what is said by the revelation to 
the Messenger; if it agrees, it is accepted, if not, it is rejected. Thus, it is evident 
that the rank of truth-loving is higher than the rank of specific inspiration.” 

He further said, “As for what those who speak from their own imagination 
and ignorance say, ‘My heart has reported to me on the authority of my Lord,’ 
[it is said concerning them:] true, his heart has reported, but on whose author¬ 
ity? His devil or his Lord? Whosoever says, ‘My heart has reported to me on the 
authority of my Lord’ indeed relates on the authority of one about whom he 
does not know, and that is a fabrication.” He further said, “The Inspired one of 


53 Tahdith, lit. simply “speaking,” has a particular meaning in Islamic tradition which is best 
conveyed as “specific inspiration.” The muhaddath is someone who receives inspired infer- 
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mation about particular events or things that is not available to others. For example, ‘Umar 
is reported to have received information about his far-flung armies' predicaments and 
other such things, hut nothing of general religious significance. This feature sets this type 
of “inspiration” apart from prophetic revelation ( waky) as well as the kind of inspiration 
( ilham ), to he discussed by the author below, that is general to all creatures, such as the 
inspiration of a novel idea, a righteous deed, etc. 

54 Bukhari #3689. This Hadith is also reported in Muslim #2398; Bukhari #1531; and Tirmidhi 
# 3693, with slightly different wordings. 

55 “The Truth-lover” or al-Siddlq, is an honorific usually applied to Abu Bakr, higher in status 
than ‘Umar according to the Sunni tradition. 
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this community [i.e., ‘Umar b. al-Khattab] never said any such thing. Never in 
his life did he ever utter such a thing. God had protected him from saying such 
things. One day his scribe wrote, ‘This is what God has shown to the Chief of the 
Believers, ‘Umar b. al-Khattab,’ so he said, ‘No, erase that. Instead, write, “This is 
the opinion of ‘Umar b. al-Khattab; if it is correct, it is from God, and if it is an 
error, it is from ‘Umar, and God and His Messenger are free of that.’” 56 [‘Umar] 
also said concerning the issue of Kalala , 57 ‘I speak on this by my own opinion, 
if correct, it is from God, if incorrect, it is from me and from the Devil.’ These 
are the words of the Inspired one, whose status was indicated by the testimony 
of the Messenger, God grant him blessing and peace. In contrast, you see the 
monist, 58 the assimilationist, 59 the antinomian, 60 the one given to ecstatic out¬ 
bursts, 61 and the one given to vulgar and mendacious music 62 saying: ‘My heart 
reports on the authority of my Lord!”’ 63 

One should contemplate the difference between the two types of speakers 
[i.e., ‘Umar on the one hand and these latter types on the other], their ranks, 
their statements, and their spiritual states, and give each one his due, and not 
conflate the impure and the pure. 

4.5 Fifth Level: Understanding 

The fifth level is that of [God’s] granting of understanding. God the Exalted said, 

And David and Solomon when they gave judgment concerning the tillage, 
when the sheep of the people strayed there, and We bore witness to their 
judgment; and We made Solomon to understand it, and unto each gave 
We judgment and knowledge. [21:79] 

Thus He mentioned these two noble prophets and praised them for their 
knowledge and judgment, and singled out Solomon for his understanding in 
this particular case. ‘All b. Abi Talib, God be pleased with him, when asked, 
“Has the Messenger of God singled you [all] in some respect from among other 
people?” said, “No, by the One who splits the seed and creates man, except 
understanding that God gives a servant in His Book, and what is in this scroll”— 
and that scroll contained [rules concerning] blood-money, freeing of prisoners, 
and that a Muslim is not killed for an unbeliever. 64 


56 In Flam al-Muwaqqi’ln, Ibn al-Qayyim references this anecdote to the authority of Sufyan 
al-Thawri, from Masruq. 

57 In the Qur’anic verses on inheritance, kalala in traditional Muslim view is one who dies 
without leaving children/grandchildren or parents/grandparents as heirs. 

58 See Glossary, “Monism” ( ittihad). 

59 Assimilationism, or hulul, similar to ittihad, is in-dwelling or a union with God that leads 
to His incarnation in man. See Glossary. 
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60 Antinomianism, or ibaka , is to erase the distinction between licit and illicit. The 
Mubahiyya, a term derived from the concept of ibaha, refers to those who claim that God 
has lifted from them the responsibilities and legal obligations of the Law; for more, see 
“Translator’s Introduction”. 

61 See Glossary, “Ecstatic outbursts” (shatahat). 

62 Sama‘, in this reference, is the practice of listening to music or singing for spiritual effect 
and pleasure. See Alexander Knysh, Islamic Mysticism: A Short History (Leiden: Brill, 2010), 
321-325. 

63 Ibn Taymiyya’s discussion of this issue appears in mf, 13:218 ff.; and more generally in his 
Risala al-Furqan, mf, 11:156 ff. 

64 Bukhari #111. 
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The epistle of ‘Umar b. al-Khattab to Abu Musa al-Ash‘arI, God be pleased 
with them both, says, “[You must acquire] true understanding of what has been 
brought before you.” 65 Understanding is a bounty of God on His servant and a 
light God casts in his heart by which he comes to know and encompass with 
knowledge what others cannot; thus he understands from the scriptural text 
what others do not even if they are equal in their ken of knowledge and mem¬ 
ory and in the understanding of the original meaning. 

The understanding of [the teachings of] God and His Messenger, God grant 
him blessing and peace, is the index of the state of truthfulness and the charter 
of prophetic legacy. The levels of scholars vary in this respect so much so that 
one may equal one thousand. Look at that understanding of Ibn ‘Abbas, God 
be pleased with them both, when ‘Umar, God be pleased with him, asked him 
and others of the Companions who had attended [the Battle of] Badr 66 con¬ 
cerning the Sura “When there came the help of God, and victory.” Ibn ‘Abbas 
was alone in his understanding that it is the summoning by God the Glorious of 
His Prophet to Himself and the news of his death, and ‘Umar’s agreement with 
him on this, even though this understanding remained inaccessible to those 
other than these two, and even though Ibn ‘Abbas was the youngest of them. 
Where [in this Sura] do you find the news of his death if it were not for the spe¬ 
cial understanding? Such a person gets deeper in his understanding until he 
reaches levels inaccessible to many who need help in addition to [direct read¬ 
ing of] scripture, and it is not sufficient for them to have access only to the scrip¬ 
ture, whereas the one given understanding needs no other help in addition. 

4.6 Sixth Level: General Explication 

The sixth level is that of general explication, which is the explication of truth 
and its separation from falsehood by means of arguments, proofs, and signs, 
such that it becomes evident to the heart just as visible objects are evident to 
the eye. This level is God’s proof against His creatures; without it having been 
established, none can be held liable to punishment [in the afterlife], and only 
upon [rejecting it after] having access to it is one considered misguided. God 
the Exalted said, “It is not for God to misguide a people after He guides them 
until He makes clear to them what they must avoid” [9:415]. This “misguiding” is 
His punishment to them after He explicated to them but they refused to accept 
what He made clear and failed to act accordingly. He thus took them to account 
by misguiding them. God does not ever misguide anyone except after this expli¬ 
cation. 


65 Discussed at length by the author in Flam al-muwaqqi r m, ed. Mashhur Abu ‘Ubayda 
(Dammam: Dar Ibn al-jawzl, 2002), 2:164. 


Ibn Qayyim al-Jawziyya - 978-90-04-41341-2 
Downloaded from Brill.com05/07/2020 06:09:00PM 
via University College London 



PROLEGOMENON 


147 


ft ft ft 

Jil l*J ^—<Up 4Ul j—t_jUai:| Jj 

__ _ ^ 

3 ® ^^ L® aj l> < ^ , ^ j jyj ta j^p 4^1 3 ® a^*j .«lLLM 

«. 

. o L*c« (J ^ 5 ^ J ^ AiajL>- 3 1 jIU* I dj^C <U»£4 j *)! U ^-Al) 1 

* 

*L*1*)1 i ^\^ £JHj\JG AJj C Aj AjI jjJI C A-3 j-L/ aJI (j) y& a)J^JJ Alii |t-£jl)U 

ft j, # «. > 

4 ) *4d^ C-L$»^-sP 4ii ! L -^} >, L»P i vX^ I^J L -fl j i -\p ^>- 

^ foyo vi toy yy ft 

3 ® C/*^P l/J Aj ^[l^rvA-^^] A-lil j*4b eXa* IS1_^> ’Ojj** ^ ^JXPJJ^. 

«. ^ 

fijjli>-j L liAi 2 4 ) j£* AjJS1 y*j L J^>-1 j ji^S^- A*« ^\c !j £ A^olJ A^Aj AjLsc—^ 4^! ^jc l^L« A^-^5 

„ ft ^ ^ 

6-1& 3 3 jj .Iju*' l/J j t —|%-^p 4w! —AjL^c^all 3 ® 3 ^ 

» «• «■ 
jO I ^»l$il l^P jvsla~ v—L^l (3-^J ^ ^*d)) ^j) A^>- b fijj-JI 

«. 

C_^>-lyA JJ>- (3 l«lj £AjL>- 3 L^ 3 J'*= a -^ £<2 j J iOj^C (Jj[ (^j-A^l £® ^-In^Sjjd 

.l&j^C y>£L^)\ ^ ^-lu^ ^ 


l.y ^ 

.^l*JI V(/* •A-^'^L3I a^t jll 

5 s ft ft 

I jj\v*£Li a^ ^lc 1^ o j1a ^^* >, '__^ t ah) ^ L 3 ^-) l&p 

.ol 3 j 3 J (j^Jl 

4 ii I J Id .l^J i-Ixj *^/ ^ ^v^Li 11 1 c _J i«\xj ^ ^jg ) I AjlL>- ^l p 4 JJI A^ A^i^i, I d 

^ ->iS' s o ts sui/} w / o A // o s os f os v! } * y y y 

cJ'^aV) )«a^3 w [1151 Ajjdl] <^ jj^ U pjL |t-^ 1 SI^-Uj Uy 4^10^ *(J»^ 

C 3 ^ 0 )j |t-^d l^d Aj Ijlj C [ ] AHAu L« I ^vJii L tjy lX^~ |t^ AJL« Aj j^P 

<* e. ^ ft 

.Olj^)) Ja 5 IJl^I AjUt-^ 4^1 ^>a) L®*j 


66 The first battle of the Prophet’s community in Medina against Quraysh in 2/624; those who 

participated in it were considered the highest-ranked Companions. See Siyar, Sira: 301. 
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When you know this, you will know the secret of predestination and avoid 
many a doubt and confusion concerning it, and come to know God’s wisdom in 
misguiding those He misguides among His servants. The Qur’an elucidates this 
on more than one occasion, as in His words, “When they deviated, God caused 
their hearts to deviate” [61:5]; and also, “And for their saying, ‘Our hearts are 
enveloped’—nay, but God has sealed them for their unbelief” [4:155]. The first 
of these is a case of the unbelief of obstinacy and the second that of the unbe¬ 
lief due to being sealed. His words, “We confound their hearts and their eyes, as 
they believed not therein the first time; and We leave them in their insolence 
wandering blindly” [6:110] mean that He took them to task for abandoning faith 
in Him when they [first] looked into it and investigated it, by turning about 
their hearts and eyes so that they found no guidance in it. Contemplate this 
example as it deserves, for it has a great lesson. 

The Exalted also said, “As for Thamud, 67 We guided them but they preferred 
blindness to guidance” [41:17] —this then is guidance after explication and evi¬ 
dence. This shows that [explication] is a condition of but not a sufficient means 
[to guidance], for if it is not accompanied by another kind of guidance, which 
is success and inspiration [to act according to it], the guidance is not complete. 
This explication is of two kinds: one occurs by means of audible and recited 
signs and the other by means of the witnessed and visible signs. Both are proofs 
and signs of the unicity of God and His names, attributes, and perfection, and 
the truthfulness of what the messengers have reported. This is why He has 
invited His servants in His recited signs to reflect on His witnessed signs and 
encouraged them to contemplate both. This explication is the one sent to them 
with the messengers, and its responsibility is upon the messengers and after 
them, the scholars. After this [guidance has reached people], God misguides 
whosoever He wills. God the Exalted said, “And We have sent no messenger 
save in the tongue of his people, that he might make all clear to them; then God 
leads astray whomsoever He wills, and He guides whomsoever He wills; and He 
is the Almighty, the All-wise” [14:4]. Thus, it is for messengers to explicate, and 
God is the one who misguides whomsoever He wishes and guides whomsoever 
He wishes, by His might and wisdom. 


67 An Arab people of northern Arabia whom the Qur’an says God destroyed for their rejec¬ 
tion of God’s prophet. 
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4.7 Seventh Level: Special Explication 

The seventh level is special explication, the explication that is the result of spe¬ 
cial guidance. It is explication accompanied by [divine] attention, granting of 
success, and election, in addition to protection from the causes of failure and 
their occurrence in the heart, such that total guidance is not far from him. God 
the Exalted said concerning this level, “ [Even] if you should strive for their guid¬ 
ance, indeed, God does not guide those He sends astray, and they will have no 
helpers” [16:37], and “Indeed, you do not guide whom you like, but God guides 
whom He wills. And He is most knowing of the [rightly] guided” [28:56]. The 
first explication [in the sixth level] is a condition [for guidance] whereas this 
one is a sufficient cause. 

4.8 Eighth Level: Guidance to Listen 

The eighth level is the level of God making them listen. God the Exalted has 
said, “If God had known any good in them, He would have made them hear; 
and if He had made them hear, they would have turned away, swerving aside” 
[8:23], and the Exalted has said, “Not equal are the blind and the seeing, the 
shadows and the light, the shade and the torrid heat; nor are the living and the 
dead equal. God enables whomsoever He wills to listen; you cannot make those 
in their graves listen—you are only a warner” [35:19-23]. This listening is more 
specific than the hearing which consists of proof and invitation, for that has 
already obtained with respect to [the audience of the Qur’an], and by virtue 
of it [God’s] conclusive argument has been established against them. However, 
that is the hearing of the ears, and this [listening] is the hearing of the heart, 
for speech consists of utterance and meaning, and it is related to the ear, the 
heart, and to them both. The hearting of the utterance is the portion of the ear, 
whereas the hearing of the reality of its meaning and purpose is the portion of 
the heart. The Glorious One has denied the unbelievers the hearing that per¬ 
tains to grasping the objective and purpose of speech that is the portion of the 
heart, but affirmed for them the hearing of utterances that pertains to the ears, 
in saying, “No new remembrance from their Lord came to them but that they 
heard it playfully: frivolous are their hearts” [21:2-3]. This is the kind of hearing 
that is of no benefit to its hearer save in establishing the proof against him. As 
for the purpose of hearing and its fruit, that does not obtain to a heart diverted 
by play, heedlessness, and rejection. Rather, such a one leaves [the speech] say¬ 
ing to those present around him, “What did he just say?: Such are those whose 
hearts God has sealed” [47:16]. 

The difference between this level and the level of understanding is that it 
obtains by means of the ear whereas the level of understanding is general. But 
the level of understanding is more specific from a different perspective, for it 
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relates to the meaning of what is intended, and its implications and allusions, 
whereas the level of audition revolves around the attainment of the objective 
of speech to the heart, and upon this type of audition depends the hearing of 
acceptance. This level, thus, has three ranks: the hearing of the ear, the hearing 
of the heart, and the hearing of acceptance and response. 

4.9 Ninth Level: Inspiration 

The Exalted has said, “By the soul, and That which shaped it, and inspired to 
it its wickedness and its righteousness” [91:7-8]. The Prophet, God grant him 
blessing and peace, said to Husayn b. al-Mundhir, [a Companion from the tribe] 
of al-Khuza‘a, God be pleased with him, when he embraced Islam, “Say: ‘O God, 
inspire righteousness to me and save me from the evil of my soul.’” 68 

The author of al-Manazil 69 considered inspiration the same as the station of 
the specifically inspired. He said, “It is above the station of discernment,” 70 for 
discernment may be rare and impenetrable at times or made difficult for the 
seeker, but inspiration does not occur except in a state of readiness. 

I say: specific inspiration ( tahdith ) is more specific than inspiration (ilham), 
for inspiration is general to the believers in proportion to their faith, since to 
every believer it is God who has inspired his share of righteousness by virtue 
of which he is a believer. As for qualified inspiration, the Prophet, God grant 
him blessing and peace, said concerning it that “If there were to be one [such 
Inspired one] in this umma, it would be ‘Umar”—he meant those specifically 
inspired. Thus, takditk is specific inspiration. It is essentially revelation given 
to non-prophets, God’s peace be upon them all, be they among those morally 
responsible [in divine law], as in the words of the Exalted, “And We revealed 
unto the mother of Moses to nurse him” [28:7], and His words, “And I revealed 
unto the disciples to believe in Me and My Messenger” [5:111], as well as among 
those free of moral responsibility, as in the words of the Exalted, “And your Lord 
revealed unto the bees, saying: ‘Take unto yourselves, of the mountains, houses, 
and of the trees, and of what they are building, then eat of all manner of fruit, 
and follow the ways of your Lord easy to go upon’ ” [16:68]. [This is true of] all 


68 TirmidhI #3483; graded gharib. 

69 ‘Abdallah b. Muhammad al-Ansari, also known as Abu Ismail al-HarawI (d. 481/1089); see 
“Translator’s Introduction.” This is al-Harawi's first direct mention in Madarij. 

70 The station of discernment ( firasa ) is one of the stations in the scheme of Shaykh al- 
Harawi's hundred stations that the author intends to elaborate on in much of the present 
work. Here, Ihn al-Qayyim has chosen to discuss one of the spiritual stations, ilham, out of 
al-Harawi’s original order of ascending stations, according to which discernment comes 
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prior to inspiration. Ibn al-Qayyim’s reason for doing so is noteworthy: whereas al-Harawi's 
original treatise is a manual for the initiates in ecstatic, mystical Sufism, for Ibn al- Qayyim, 
it is precisely a disciplined epistemology that must be explained prior to spiritual stations. 
As noted elsewhere, Ibn al-Qayyim is not opposed to spiritual stations or Sufism perse, but 
only to its tendency to claim a source of knowledge that supersedes or neglects scriptural 
knowledge and reasoning. 
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inspiration of this kind. As for deeming it higher than the station of perspicuity, 
[al-HarawI’s] argument is that perspicuity occurs rarely, and what is rare is not 
an apt basis for the judgment [of a station]. Besides, one maybe unreceptive to 
it, or it may be difficult for him, thus rendering him unable to follow it, whereas 
inspiration does not occur except in a state of readiness and presence. 

The fact of the matter is that both perspicuity and inspiration are of two 
kinds, general and specific. The specific case of both is superior to the general 
case of either, and the general in either case is far more frequent than the spe¬ 
cific. The specific may be rare but the proper distinction between the two is 
that in perspicuity there may be an element of acquisition and effort whereas 
inspiration is purely God’s gift, human effort having no part in it. 

4.9.1 interlude: The Station of Inspiration 71 
[Al-Harawl] said, 

[Inspiration] has three levels. The first level is the tiding that occurs in the 

form of a definitive revelation, whether aural or otherwise. 

Tiding is a report that is of great significance, thus not every report is tiding; 
this tiding is the report concerning the greatest unseen reality. By ‘revelation’ 
( wahy ) and ‘inspiration’ (Ilham) he means the communication whose arrival 
through whatever means is certain, either via the ear or without a medium. 

I say: Its aural occurrence is not called inspiration, rather it belongs to the 
category of speech. If the speaker is God Almighty and Glorious, this cannot 
obtain for non-prophets. It is what distinguished Moses, peace be upon him. 

The aural experiences of the masters of inner disciplines are one of three 
kinds to which there is no fourth. The highest of them is that one is addressed 
by an angel with a partial 72 speech, and this occurs to non-prophets, as the 
angels used to address ‘Imran b. al-Husayn with greetings, and when he cau¬ 
terized [wounds], they ceased, and when he ceased [cauterizing], the angelic 
salutation was returned to him. 73 This can be of two kinds. One of them is when 
the speech is audible to one’s ears, and this is rare with respect to the gener¬ 
ality of believers. The other one is speech cast in one’s heart, thus the angel 
addresses it to one’s soul, as in the famous report, “The angel has a touch on 
the heart of the son of Adam, as does the Satan. The touch of the angel is to 


71 Ilham is the fifty-seventh station in al-Harawi’s ordering, two stations after al-firasa. Ibn 
al-Qayyim has reorganized the material, focusing on epistemology and his critique of mys¬ 
tical claims in the prefatory material here before delving into the stations successively. 
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72 By “partial speech” (khitab juz’l), the author presumably means communication about 
particular things, rather than general verities that are part of a total message and given 
only to prophets. 

73 A report to this effect concerning ‘Imran b. al-Husayn (d. 52/672), a Companion, appear in 
Abu Dawud #3865. The author mentions the practice of cauterizing ( iktiwa‘) in passing, 
and does not explain why the practice of cauterizing wounds may be religiously question¬ 
able. 


Ibn Qayyim al-Jawziyya - 978-90-04-41341-2 
Downloaded from Brill.com05/07/2020 06:09:00PM 
via University College London 



156 IBN QAYYIM AL-JAWZIYYA, MADARIJ AL-SALIKIN 

encourage righteousness and confirm the [divine] promise, and the touch of 
Satan is to encourage wickedness and disaffirm the promise. Then he recited, 
‘Satan promises you poverty, and bids you unto indecency; but God promises 
you His pardon and His bounty’ ” [2:268]. 74 

The Exalted has said, “When your Lord revealed unto the angels, T am with 
you, so make firm the believers’” [8:12]. In exegesis, it was said that [making 
firm] means “strengthen their hearts and give them tidings of success,” and it 
was also said, “join the battle with them”—and both opinions are correct, for 
they attended the battle with them and strengthened their hearts. 

Part of this type of speech is the admonisher of God in the heart of His 
believing servants, as in the Jdmi c of al-Tirmidhi and Musnad of Ahmad, in the 
report of al-Nuwas b. Sarrian, God be pleased with them, on the authority of the 
Prophet, God grant him blessing and peace, who said, “God the Exalted strikes 
the parable of a straight path on either side of which are two walls with open 
doors and drawn curtains, and a caller on the head of the path and a caller 
above the path. The straight path is Islam, the two walls are the limits of God, 
and the open doors are the prohibitions of God. He who falls into a limit from 
the limits of God uncovers the veil. The caller at the head of the path is the Book 
of God, and the caller above the path is the admonisher of God in the heart of 
every believer.” 75 

The occurrence of such speech [to non-prophets] without a medium is not 
clear, and anything definitive about it, by way of affirmation or negation, would 
depend on the evidence. And God knows best. 

4.9.2 The Second Kind of Aural Experience 

The second type of aural experience is when the speaker is either of the believ¬ 
ing, righteous jinns or the devils (i.e., unbelieving jinns). This is of two kinds as 
well. One, to be addressed audibly through one’s ears, and the other, that [the 
speaker] casts in one’s heart when he touches him. Of this type are [the Satan’s] 
promises and tall tales, when he makes promises to man and stirs in him vain 
hopes and prevents him, as the Exalted said, “He promises them and fills them 
with fancies, but there is nothing Satan promises them except delusion” [4020], 
and also, “Satan promises you poverty, and bids you unto indecency” [2:268]. 
The heart has a share of this speech as does the ear, and protection from such 
is for none but the messengers and the Community as a whole. 76 


74 TirmidhI #2988, who graded it hasan-gharlb. 

75 Graded sahlh, reported by Ahmad 29:181; Tirmidhi #2859. 

76 On the doctrine of infallibility ( 'isma) or protection from error of prophets and its con¬ 
nection to the infallibility of the Muslim community as a whole, see Anjum, Politics, 230; 
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Shahab Ahmed, Before Orthodoxy: The Satanic Verses in Early Islam (Cambridge, ma: Har¬ 
vard University Press, 2017), 9-10. 
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But how could one thus spoken to be certain that the speaker was indeed 
the All-merciful or an angel [of His]? By what proof and what evidence? For 
the devil, too, casts into the soul its own revelations and into the ears its 
speech, so the deceived and the conceited says, “It was said to me” or “I was 
thus addressed.” This is true enough, but he is asked, Who exactly was it that 
addressed you? For indeed, ‘Umar b. al-Khattab, God be pleased with him, said 
to Ghaylan b. Salama, who had divorced his women and distributed his wealth 
among his sons, “I think it to be Satan, who steals from the hearing, who heard 
of your death and cast it into your heart.” 77 

Who will vouch for the pious, after you, O Shahr! 78 

4.9.3 The Third Kind of Aural Experience 

The third type is the situational speech that begins with the self and returns 
to it, but one imagines that it originated from outside. This is often a source 
of error for the seekers. He thinks that it is the Almighty God’s speech to him, 
a word from Him to him. The source of this error is that when the perceptive 
powers of man are polished through spiritual exercises and cut off from things 
that usually keep them occupied, they become such that the soul 79 and the 
heart overcome the body, and the self and the heart concentrate exclusively on 
the meanings that attend them. The self becomes so intensely focused on these 
that they replace worldly connections and occupations altogether. Thus filling 
the heart, these meanings proceed, byway of habit, to the faculty of speech and 
the speech of the heart and the self. When they are incident upon an unoccu¬ 
pied self, they appear to the faculty of hearing in the form of audible sounds 
and to the faculty of sight in the form of visible persons; thus one sees forms 
and hears speech, but all of this is within his self rather than from outside. He 
swears that he saw and heard, and he is truthful, but the question is whether 
he saw or heard something outside or just within himself. The weakness of dis¬ 
cretion, lack of knowledge, and overwhelming force of such meanings all come 
together upon an unoccupied self. 


77 Ahmad 8:251. 

78 That is, if a Companion of the Prophet could confuse a thought from the devil with a righ¬ 
teous idea from God, and given that the Companions are the most truthful generation in 
Sunni theology, who could guarantee that his inspirations are from God? The reference is 
to Shahr b. Hawshab al-Ash‘arI, a pious man of knowledge, who was found guilty of steal¬ 
ing a leather sleeve, and someone composed the great scandal in verse: Shahr has sold his 
religion for a sleeve/ Who will vouch for the pious, after this, 0 Shahr! 

79 The original ruh has been translated here as sou/; it seems that the author here uses the 
ruh interchangeably with nafs. In the pre-Qur’anic and Qur’anic usage, nafs is the self or 


Ibn Qayyim al-Jawziyya - 978-90-04-41341-2 
Downloaded from Brill.com05/07/2020 06:09:00PM 
via University College London 



PROLEGOMENON 


159 


^3 jJL 3 l) j 1 3 L j I c^L^j ! Ja 0 ! 3b 3^ 

(, 3-$ J^a j>-J ^(Jj (J^» jj^* 11 (J^ £4jllas>- ^-«JI (3 ^Jjj £4 ^J ^*o2jJI 3 

—3 o^L**} ajlp a))! ijf' <Jl5 j&j (,i^]a\^-\j liAl ^Jjlijl 3 oLiJ! 

ft 

3 ® c 3 L*~3 oLs^j^J! ( 3 ^^ J[» 14*1 3 h aJL® tdftL**J jU* 11 -AjUt^all j&j 

ft . 

ft! \J&\ 1) 3^ .« 3 L*oaJ (3 ^*1^ i 3 bj£ 


(J 

ft . 

Iclj c^-jU» 3 ^ ajI jp*& o^jp_j ^4o2i)l 3 ^ a^U o <—■; 3 JLJI ^jJ! 

^ ft 5 s 

A)J I 3 ^ <— 3 La>- AJI -LiIxjj C 4*3 Jalx*$ w i^l!L*JJ 1® Ij^T IJbfcJ .^jxj l^Jlj IA> l^« 4*3 j 3 * 

3 **iaj 2 jlj 3 ^ 1 S^ oLdVl ij* ~&jA\ 4£*Jalll (j! Aide C4*H 4JL« 4 j aJS^ 

^s^-\ iO-u)! <^3^b £jJ\ ft^LJL*! LI j^L-l jL^ 3 P l^Jilc 

b~ 4 jL*p >d**v 3 ^jg ) 1 3 UII -\j <_3-^b ^j^j 2 -J! 4jL*p l—^c3j! 

<—jILJ^Ij 3 ^*-^ cii 3^*^ 3\L l3c<_3aSI 3\L 3 jy^j 

<—j lj^ Ax^ L*J! d^jil 3 Ixl I 3lL ^J^JLu*^ c I 3^^ -3 ■ ® ^ I I 

^ fc4 ^ J (3 ^ < * mm ^ L-i^" I L ^ _^1 I l^ 6 LJ I 6 ^jlU^ (m AC’^^uA, I 

. «• . «• ^ «• «• . 

.^uoL* 3 jl ^-jU 1 ! 3 3 b 3 ^ 3 b *** lS w*^ 

.^J>cl^^Jl 3 ^” -3 ‘£'.3^ ! 3^11 3lL ft^LvU»«!^ C I jJ>3j 3 ^^^ 


person, whereas ruk in the pre-Qur 5 anic usage is breath and wind and in the Qur’an, it 
is a special angel (Archangel Gabriel), and a special divine breath breathed into Adam 
(e.g. 15:29, 38:72, 32:8). In the post-Qur’anic usage, ruk is conflated with nafs. Ruh came to 
be applied to the human spirit , influenced by Christian and Neoplatonic ideas. Al-Ash c ari 
reports the Rafidite doctrine of the ruk of Allah in Adam and other prophets, and contro¬ 
versies about whether the human being is body only, body and ruk, or just ruk', the Sunnis 
have no definitive doctrine on it. Muslims had widely different views on the matter; Ghaz- 
all popularized the Aristotelian view that ruk is an incorporeal spirit, while al-Raz! rejects 
the view that it is incorporeal. See E.E. Calverly and I.R. Netton, “ nafs,” in E12, 7:880-884. 
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These three are the ways of speech; anyone’s claims to have heard anything 
other than these are conceit, deception, and confusion. This topic is the final 
word, and it is the clearest of topics for those who investigate the matter and 
understand it, and from God alone is the correct understanding. 

4.9.4 The Second Level of Inspiration according to al-Harawi 
[al-Harawi] said, 

The second level is the inspiration that occurs visually, and the sign of 
its soundness is that it breaches no veil, transgresses no limits, and never 
fails. 

The difference between this and inspiration in the first level is that the first one 
is almost necessary knowledge that cannot be repelled from the heart, whereas 
this one is observation and unveiling, thus it is above the last one in rank, more 
complete in occurrence, and its relation to the heart is like a visible object to 
the eye. He then mentioned its three signs. 

First, it breaches no veils, that is, he who received an unveiling concerning 
another person should not breach his veil, be it good or bad, and not breach 
what God has veiled of him to the people, but covers him and hides what has 
been unveiled to him. 

Second, “he transgresses no limits,” which may have one of two meanings. 
First, that he does not employ [his unveiling] in the service of sinful ends and 
transgression of God’s limits, unlike soothsayers and those given to Satanic 
visions. Second, that [this inspiration] must not be employed against the limits 
of the Law, such as if one employs it to spy on hidden things [belonging to other 
people] that God has prohibited to spy on. If one follows such an aim and such 
things appear to him through such an unveiling, it is Satanic, not Providential. 
Third, that it never fails, in contrast with Satanic visions, for it often fails [in 
its prophecies]. As the Prophet, God grant him blessing and peace, said to fbn 
Sa’id, “What do you see?” He said, “1 see truth and falsehood.” He said, “You are 
deceived.” 80 

Thus, Satanic visions often prove false and can never continue to come true. 


80 Bukhari #1354; Muslim #2930. For Ibn Sa’id or Ibn Sayyad traditions, see Bukhari #2638, 
#3056. 
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4.9.5 The Third Level of Inspiration 
He said, 

The third level is the inspiration that renders manifest the essence of pure 
realization and utters nothing but on the authority of the eye of eternity, 
and the inspiration is an end to which it is forbidden to allude. 

The essence of realization, according to [al-Harawi], is annihilation 81 in the wit¬ 
nessing of the reality, such that everything other than him disappears and all 
forms turn to pure nothingness. 

Inspiration at this level manifests this essence for the inspired exclusively, 
adulterated by nothing of the consciousness of reason or senses, for if there 
were any mental or sensual awareness, the manifestation of the reality would 
be impure. The speaker of this unveiling cannot, in the People’s 82 view, be 
understood except by someone who is with him and shares his experience. The 
masters of this unveiling hold that all creation is veiled from Him, and knowl¬ 
edge, intellect, and inner state all are veils, and the speech of all creation but 
occurs through a language of veil, and they do not understand the language of 
what is beyond the veil of the meanings of the One veiled. This is why allusion 
to or expression of this is forbidden, for allusion and expression pertain to what 
can be sensed and rationally grasped, whereas this matter is beyond sense or 
intellect. 

The upshot of this [third level of] inspiration is that through it all media are 
removed, erased, and obliterated, but in respect of witnessing, not existence. 
The monists, who uphold the doctrine of the Unicity of Being, attribute this 
erasure and annihilation to existence and attempt to count the author of al- 
Manazil as one of them, but he is quit of them in intellect, in religion, in states, 
and in inner knowledge. 83 And God knows best. 

4.10 The Tenth Level of Guidance: Truthful Visions 

The tenth level of the levels of guidance is the true vision, which is a part of 
prophethood, as is reported authentically from the Prophet, God grant him 
blessing and peace, who said, “True vision is one of the forty-six parts of 


81 This is the first mention of annihilation, fana‘, which is the axial notion and the end goal 
of al-Harawi’s Sufism, and the object of fbn al-Qayyim’s sustained critique and corrective. 
The expression in Arabic is complex: fand’fiAllah means “he annihilated into God,” some¬ 
times adding bi nafsihi, meaning “he annihilated himself into God,” or “he erased himself 
into God,” thus in some way becoming one with God. See “Translator’s Introduction” for 
more on fana’. 
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82 See Glossary, “The People” (al-qawm). 

83 For the monist interpreters mentioned here such as al-Tilimsani and Ibn al-‘Arif, see 
“Translator’s Introduction” and Gino Schallenbergh, “Ibn Qayyim al-Jawziyya’s Manipu¬ 
lation of Sufi Terms: Fear and Hope,” in Islamic Theology, Philosophy and Law: Debating 
Ibn Taymiyya and Ibn Qayyim al-Jawziyya, ed. Birgit Krawietz and Georges Tamer (Berlin: 
de Gruyter, 2013), 94-112. 
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prophethood.” 84 It has been said concerning this qualification that the first 
onset of revelation was [the seeing of] truthful visions or dreams, a state that 
lasted for half a year and then proceeded to revelation in a wakeful state for 
a period of twenty-three years from the time he was sent until he died, God’s 
blessings and peace be upon him. Thus, the proportion of the period of reve¬ 
lation in dream from that comes to be one of the forty-six parts. This would be 
a good explanation, were it not for another sound report that states, “It is one 
of seventy parts.” 85 It has been said in an attempt to reconcile the two that it 
depends on the state of the one who has the vision. The vision of truth-lovers 
is one of forty-six parts whereas the vision of the generality of believers is one 
of seventy parts, and God knows best. 

The vision is the first stage of revelation, and its truthfulness depends on the 
truthfulness of its seer: the more truthful a person, the more truthful his vision. 
When the days draw near [to the end of the world] it would seldom fail to come 
true, as the Prophet, upon him be blessings and peace, said. 86 This is because 
such a time is lacking in prophethood and its effect, thus believers are given 
visions as compensation. However, when the light of prophecy is bright and 
strong, its brightness and strength leave no need for visions. 

This is similar to the frequent occurrence of miracles 87 after the time of the 
Companions, whereas they did not occur to them precisely because they had 
no need of them owing to the strength of their faith; the need arose afterward 
due to the weakening of faith. Ahmad has a report to this effect: TJbada b. al- 
Samit, 88 God be pleased with him, said, “The vision of a believer is speech by 
which the Lord speaks to His servant in his sleep.” The Prophet, God grant him 
blessing and peace, said, “Nothing is left of prophethood except for good tid¬ 
ings.” It was said, “What are good tidings, O Messenger of God?” He said, “The 
good vision; the believers sees it or he is shown it.” 89 

When the visions of Muslims confirm each other, they cannot be false; as 
the Prophet, God grant him blessing and peace, said to his companions when 
they were shown the Night of Destiny in the last ten [nights of Ramadan], “You 
have been shown visions that confirm each other [that it is] in the last ten, so 
whosoever seeks it should seek it in the last ten of Ramadan.” 90 


84 Bukhari #6989; Muslim #2263; some reports have "good dream” rather than “true dream”. 

85 Muslim #2265. 

86 Muslim #2263. 

87 Unlike miracles that are unique to Prophets (mu’jizat), karamat are miracles performed 
by saints of God ( awliya ’). Ibn Taymiyya contends that the best of the saints of God may 
be honored by a karama as a means to carry out a proof from God for the sake of His reli- 
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gion or to fulfill a need of the Muslims (i.e. strengthen their faith), just as the prophets 
performed miracles to demonstrate their proof of God. Hence, he notes that there was a 
greater number of karamat among the Successors, who did not encounter the Prophet and 
his miracles, compared to the Companions since these miracles functioned to increase 
their faith. See Ibn Taymiyya, al-Furqan, 206-230. 

88 ‘Ubada b. al-Samit, a senior Companion from the Ansar from the Khazraj clan, who par¬ 
ticipated in the ‘Aqaba Pledge with the Prophet and participated in all the major battles, 
died circa 34-45; Siyar, 2:5. 

89 Bukhari #6990. Other reports link this statement to the exegesis of the verse “For them is 
the good tiding in earthly life” [10:64]. 

90 Bukhari #6991. 
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The case with a vision is the same as with unveiling [by inspiration]: it could 
be Providential, self-generated, or Satanic. The Prophet, God grant him blessing 
and peace, said, “The visions are three, a vision from God, an ominous vision 
from Satan, and a vision from what a man tells himself while awake and sees it 
while asleep.” 91 

The one that is a means of guidance is the one from God. All Muslims agree 
that the visions of prophets are revelation since they are protected from Satan. 
This is why the Friend [of God, Abraham] proceeded to sacrifice his sonlsmaTl, 
God’s peace be upon them both, on the basis of a vision. As for the visions of 
non-prophets, they must be judged against the explicit and clear revelation. If 
they agree, [they are good;] if not, they are not acted on. If it is said, “What 
would you say if it is a righteous vision or multiply confirmed?” We say: if it is 
so, it is impossible for it to oppose revelation. The two must be in agreement. 
[The vision serves to] draw attention to [revealed teachings] or to a particular 
issue in them that the one given the vision had not been aware of and is alerted 
through the vision. 

Whosoever wishes that his visions be truthful must seek to attain truthful¬ 
ness, consume nothing but what is lawful, hold fast to the commandments and 
prohibitions. Furthermore, he should sleep in the state of ritual purity, 92 face 
the Qibla and mention God until overtaken by sleep. The vision of such a one 
is seldom false. In addition, the most truthful of visions are those seen in the 
early morning [before dawn], as that is the time of divine descent, 93 and prox¬ 
imity of mercy and forgiveness, respite from the devils. Its opposite is the vision 
seen in the early part of the night when the devils and devilish souls are spread 
about. 

‘Ubada b. al-Samit, God be pleased with him, said, “The vision of a believer 
is speech with which the Lord speaks to His servant while he sleeps.” There is 
an angel of visions who shows them to the servant in images that are appro¬ 
priate to the servant, thus he strikes images for everyone accordingly. Malik [b. 
Anas] said, “The vision is revelation from among revelations” and discouraged 
interpreting them without knowledge, saying, “Do you play thus with God’s rev¬ 
elation!” 

There are books dedicated to the rulings, details, and ways of interpreting 
visions, but the mention of these things here will distract us from our purpose. 
God knows best. 


91 Abu Dawud #5019. Similar reports appear in Muslim #2263; al-Muwatta ’ 52:1754. 

92 That is, having made ablution. 

93 The reference is to Hadiths to the effect that God comes down to the nearest heaven dur¬ 
ing the last third of the night. See Bukhari #7494. 
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5 The Opening Heals Hearts as well as Bodies 

Explication that The Opening encompasses the two kinds of healing—the heal¬ 
ing of hearts and of bodies. 

As for the healing of hearts, [The Opening] includes it in the most perfect 
fashion, for all weaknesses and illnesses of hearts revolve around two axes, the 
corruption of knowledge and the corruption of intention. These two lead to two 
lethal ailments: error and wrath. Error is the result of the corruption of knowl¬ 
edge and wrath the result of the corruption of intention. These two are the 
source of all ailments of the heart. Guidance to the straight path, thus, includes 
healing from the ailment of error, which is why the plea for this guidance is the 
greatest of obligations upon every servant every day and night in every regular 
prayer, due to the utter need of the servant for the guidance that is required [to 
avert these ailments]. No other supplication may supplant it. 

The realization of “You alone we worship and You alone we supplicate for 
help” in knowledge and inner awareness, in action and being, constitutes heal¬ 
ing from the ailment of the corruption of intention. The corruption of inten¬ 
tion pertains to ends as well as means. Whosoever seeks an end that is futile, 
deficient, and transient, and seeks to attain it by all means that lead to it [indis¬ 
criminately], both types of his intention are corrupt. This is the case with any¬ 
one whose ultimate end is other than God and His worship, from among the 
polytheists and followers of desires who have no end beyond that. In partic¬ 
ular, those in power who follow the demands of establishing their power by 
any means necessary, right or wrong, and when truth comes in the way of 
their power, they crush it and trample over it with their feet. Failing that, they 
repel it with tyranny. Failing that, they capture it in its path and divert it to 
another. They are prepared to go to any lengths to repel it. Finally, if they find it 
ineluctable, they grant it the mint and the sermon, but deprive it of any effec¬ 
tive power, authority, or promulgation. If, on the other hand, the truth happens 
to be on their side, in their favor, they protect and hover around it, coming to it 
submissively, not because it is the truth, but because it happens to agree with 
their ends and desires, and to recruit it to their ends: “When they are called to 
God and His Messenger that he may judge between them, lo, a party of them 
are swerving aside; but if the right happened to be theirs, they come to him 
submissively. What, is there sickness in their hearts, or are they in doubt, or do 
they fear that God and His Messenger would wrong them? Nay, but they are the 
evildoers” [24:48-50]. 

This is to say that their intentions are corrupt with regard to their ends as 
well as their means. When the ends that they seek vanish, they are left with 
the greatest loss and regret. When the truth comes true and falsehood is fal- 
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sified, they are the most regretful and indignant of all. The bonds of loyalty 
amongst them are shred to pieces, and they become certain of their separation 
from the caravan of success and happiness. This is all too common in the world. 
This [regret] is even stronger at the time of their death and presentation before 
God, and its realization while in the Barzakh. 94 All is fully exposed on the Day 
of the Meeting, when realities are realized, when the truthful attain success and 
the liars lose, as they come to know that they indeed were liars, deceived, and 
conceited. What use, alas, is knowledge that cannot benefit and certitude that 
cannot save? Similar is the case of one who sought the highest end and lofti¬ 
est goal, but failed to do so by the means appropriate to it, rather, employing 
means that he imagined led to it, but in reality it was the greatest obstruction. 
The two share their state, as both have corrupted goals, and there is no cure 
from this ailment except through the remedy of “You alone we worship and of 
You alone we supplicate for help.” For this remedy comprises six parts: worship 
of God and none else, through His command and His law, not through one’s 
desire or opinions of men, or their fabrications, rituals, and ideas. This is seek¬ 
ing His help for the sake of His worship by it, not by one’s own self, or power, or 
anything else. These are the parts of “You alone we worship and You alone we 
supplicate for help,” which when the physician who knows the ailment mixes 
and the patient uses, complete cure is achieved, and no defect remains except 
if one or more of the parts are missed. 

Two other great ailments threaten the heart, which, if untreated, lead to ruin, 
and these are ostentation and arrogance. The remedy of ostentation is “You 
alone we worship” and the remedy of arrogance is “You alone we supplicate for 
help.” 

I often heard Shaykh al-Islam Ibn Taymiyya, may God sanctify his soul, say, 
“ ‘You alone we worship’ repels ostentation and ‘Youhelp we supplicate for help’ 
repels arrogance.” 

When one is protected from the ailment of ostentation by means of “You 
alone we worship” and from the ailment of arrogance and conceit by means 
of “You alone we supplicate for help,” and from the ailments of misguidance 
and ignorance by means of “Guide us to the Straight Path,” one is saved from 
his ailments and discomforts, and lives large in the vestments of wellness, the 
bounty upon him being complete. He is included in those blessed, not among 
“those who have incurred wrath,” namely those whose intentions are corrupt, 
who knew the truth but diverted from it, nor among “the misguided,” namely 
those who are ignorant of the truth, never having known it. 


94 The intermediary stage between death and resurrection. This period usually alludes to the 
time one spends in one’s grave, which includes the interrogation by the angels to deter- 
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mine if one was a believer during his or her lifetime and the preliminary punishment or 
reward that then ensues. For more, see Salman Bashier, “The Barzakh” in Ibn al-ArabVs 
Barzakh (New York: State University of New York Press, 2004), 75-96. 
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It is the right of this sura that comprises these two healings that the cure 
of every ailment be sought in it. For this reason, comprising as it does this 
[inward] healing which is the greater of the two healings, the attainment of the 
lesser healing through it is true a fortiori. Nothing is more wholesome for the 
hearts that have received from God the Exalted His word, and acquired from it 
an understanding that He has chosen for them, than the meanings of this sura. 

5.1 Testimony from the Snnna 

As for its inclusion of remedy for the bodies, we shall mention what the Sunna 
has brought, and what the principles of medicine have witnessed, and [what] 
experience has confirmed. 

As for the Sunna, a sound tradition of Abu 1 -Mutawakkil, on the authority of 
Abu Sa'Id al-Khudri, 95 God be pleased with him, has it: 

Some from among the companions of the Prophet, God’s peace and bless¬ 
ings be upon him, passed by the neighborhood of the Bedouins who 
refused to greet or entertain them. Their leader was bit [by a snake], so 
they came to them and said, “Do you have a healing incantation?” or “Do 
you have a healer among you?” They said, “Yes, but since you failed to host 
us, we will not do it until you compensate us for it.” They offered them 
some sheep. A man from among us began to recite upon him The Open¬ 
ing of the Book, and he got up as if no ailment had struck him. We said, 
“Do not haste until we come to the Prophet, God grant him blessing and 
peace.” So we came to him and mentioned this to him. He said, “How did 
you know that it is an incantation for healing? Eat, and give me some of 
your share too.” 96 

This tradition is proof of the cure for snakebite in the reading of The Opening. 
It sufficed him against any medication, providing him even perhaps a more 
complete cure. This happened despite the fact that the recipient [of this incan¬ 
tation] was unaccepting, either because that neighborhood belonged to non- 
Muslims, or due to their being miserly and low. How much more so it would be 
if the recipient were worthy. 


95 Abu Said al-Khudri (d. 63 or 74), an Ansari-Khazraji Companion, whose father partici¬ 
pated in the Battle of Uhud and was killed; he had been thirteen and the Prophet refused 
to let him join the battle; he participated in later battles, one of the leaders in knowledge 
(Siyar 3:169). 

96 Bukhari #2276, Muslim #2201. 
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5.2 Testimony of Medicine 

As for the testimony of medicine, know that the sting comes from poisonous 
creatures which have malignant spirits that prosper in a state of wrath. These 
spirits cause in these creatures an effect of a fiery poison that makes them 
sting. 97 Its intensity differs in proportion to the intensity, state, and malignance 
of those spirits. When the malignant spirit takes on a wrathful state, it imparts it 
a poisonous nature, which finds comfort and delight in delivering it to a suscep¬ 
tible target, just as wicked men find comfort and delight in delivering their evil 
to whomever is susceptible. Many a man cannot rest for a day without harming 
one of his kind, and finds in his soul unease for carrying the poison and the evil 
that it possesses until he delivers it to others, which cools his eyes and comforts 
his soul. He experiences something similar to one craving sexual intercourse. 
Such a one becomes petulant and heavy-hearted until he relieves himself of 
his need; this is in respect of sexual drive and that in respect of wrath. God 
the Exalted thanks to His wisdom has established for such wrathful souls the 
[political] authority to constrain them, but for which they would corrupt the 
land and ruin the world: “And if it were not for God’s checking [some] people by 
means of others, the earth would have been corrupted, but God is full of bounty 
to the worlds” [2:251]. God has [similarly], in His compassion and mercy, per¬ 
mitted such individuals spouses and what their right hands possess to take the 
edge off their drive. 

The point is that such wrathful souls influence whatever susceptible target 
they find; some it affects by merely being in its presence without touch, oth¬ 
ers it blinds, and yet others it causes to miscarry. Of this kind is the eye of one 
who eyes; when his eye falls upon its target it causes a poisonous state in pro¬ 
portion to how unprepared and unarmed with defense or strong the latter is. 
Many of these souls influence their target when the latter is described to them. 
They adapt themselves to it and encounter it from a distance, and it is thus 
affected. One who denies this cannot be counted from among the children of 
Adam except in appearance. When pure, lofty, and ennobled souls that pos¬ 
sess wrath and zeal for the truth encounter these malignant, poisonous souls, 
adapting themselves to the realities of The Opening, its secrets and meanings, 
and what it comprises of divine unicity and reliance, praise of God the Exalted 
and High, mentioning His principal names and attributes and His name that is 
not mentioned upon any evil except that it eliminates and erases it nor upon 


97 For Ibn al-Qayyim’s treatment of Prophetic medicine, see his al-Tibb al-nabawi, translated 
by Penelope Johnstone as Medicine of the Prophet (Cambridge, uk: Islamic Texts Society, 
1998), 133-136- 
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any good except that it nourishes and increases it, such a soul repels by means 
of its preparation the effect of that malignant, devilish soul, and recovery is 
attained. The basis of healing and recovery is based on opposing a thing with 
its opposite, and protection of a thing by its like. For wellbeing is protected by 
its like and illness is repelled by its opposite. These are the causes that the All¬ 
wise and All-knowing has tied to their causers, through creation and command. 
This cannot be attained except through the power of an acting soul and recep¬ 
tion by a receiving nature. If the soul of the one who is bit does not receive 
the incantation, and if the soul of the administering it does not overpower the 
effect, recovery is not attained. 

There are three things here: the correspondence of the remedy to the illness, 
the physician’s dispensation of it, and reception by the ill person. If any one of 
these is left out, healing is not attained, and when they all come together, the 
healing must occur, by the leave of God the Exalted. 

Whoever knows this properly, the secrets of incantation are unveiled to him 
and he can distinguish between the beneficial kind and the rest, and heals the 
ailment by the means that are appropriate to it. He would find that incantation 
depends upon the incanter and acceptance by the subject, just like a sword’s 
effectiveness depends upon its wielder as well as the liability of its target to 
cutting. This is but a preliminary allusion to what lies beyond it for whoever 
seeks diligently and reflects soundly, and God knows best. 

Experience has testified to this innumerable times. I have experienced in my 
own case and in others’ wonderful things, especially while staying in Mecca, 
may God the Exalted honor it. I used to suffer from many frustrating discom¬ 
forts that almost paralyzed me, and this happened during circumambulation as 
well as otherwise. I turned to the recitation of The Opening and rubbed over the 
spot where it hurt, and it dropped like a pebble. I have experienced this a num¬ 
ber of times. I would take a tumbler filled with the water of zamzam , 98 recite 
The Opening over it many times and drink it, and find the benefit and strength 
that I have not seen in any remedy. The matter is in fact greater than this, but 
[its benefits obtain] in accordance with the strength of faith and soundness of 
belief, and God is the Helper. 


98 Sacred water from a well in Mecca that miraculously burst forth when Hagar ran in search 
of water for her son Ishmael. See Bukhari #3364. 
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6 Refutation of Heresies 

The inclusion in The Opening of the refutation of impostors from various sects 
and creeds as well as the heretical innovators and the misguided from this com¬ 
munity. 

This is known in two ways; in general terms and in detail. 

In general terms, the straight path comprises knowing the Truth, preferring 
it over all alternatives, placing it above all else, loving and obeying it, calling 
to it, and striving against its enemies according to one’s capacity. The Truth 
is the way of the Messenger of God, God grant him blessing and peace, and 
his companions, and what he taught of knowledge and practice concerning 
the attributes of the Lord the Glorified and Exalted, His names, His unicity, His 
commands and prohibitions, His promise and warning, as well as concerning 
the fine points of faith that are the stations of the travelers to God the Exalted. 
All of these [domains of knowledge] must be submitted to the Messenger of 
God, God grant him blessing and peace, for approval rather than opinions, 
invented notions, ideas, and terminologies of men. 

Every [kind of] knowledge, practice, spiritual state, or station that emanates 
from the niche of his prophethood, and upon it is fixed the Muhammadan seal 
minted in Medina, that is part of the straight path. Whatever is not of this kind, 
it is from the path of wrath and misguidance. There is no way but to follow one 
of these three paths: the path of the Messenger, God grant him blessing and 
peace, and his teachings; the path of wrath, which is the path of those who 
know the truth and oppose it; and the path of misguidance, which is that path 
of those misguided by God. This is why ‘Abdallah b. ‘Abbas, God be pleased 
with them both, said, “The straight path is Islam.” Ibn Mas'ud and ‘All b. Abl 
Talib said, “It is the Qur’an,” and in this meaning there is a Hadith raised [to 
the Prophet’s authority] in aL-Tirmidkl and elsewhere." Sahl b. ‘Abdallah [al- 
Tustarl] said, “[It is] the path of the Ahl al-Sunna wa-l-Jama‘a.” Bakrb. ‘Abdallah 
al-Muzani 100 said, “The path of the Messenger of God, God grant him blessing 
and peace.” 

This was, doubtless, the path of the Messenger of God, God grant him bless¬ 
ing and peace, and his companions, in knowledge and practice, which consists 
in knowing the truth, putting it above and preferring it to all else. We know 
through this general description that all that opposes this path is false and 
belongs to the path of two groups, the people of wrath and the people of mis¬ 
guidance. 


99 TirmidhI #2906. 

100 Bakr b. ‘Abdallah al-Muzani (d. 108/726), an eminent scholar of Basra, contemporary of 
al-Hasan of Basra, a Successor. Siyar 4:532. 
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6.1 Refutation of Heresies in Detail 

The detailed way is to know the heretical sects and how The Opening includes 
their refutation. 

We say that people are of two kinds: those who affirm the Exalted Cre¬ 
ator and those who deny Him. The Opening includes the affirmation of the 
Exalted Creator and refutation of the negationists by affirming the lordship of 
the Exalted over all worlds. If you reflect on the state of the entire world, its 
higher as well as lower realms, in all its parts, you shall find it testifying to its 
maker, originator, and king. Denying its maker is tantamount to denying the 
world itself, there being no difference between them. In fact, the testimony of 
the creator on the created, the actor on the act, the maker over states that are 
created is stronger than the reverse for intellects that are pure, enlightened, and 
noble. The knowers are those insightful men who argue [starting] from God to 
[prove] His deeds and creation when [other] men argue from His creation and 
deeds to [prove] God. Both ways are correct, no doubt, and the Qur’an includes 
both. 

The arguments based on the creation are frequent, but those based on the 
creator have a different power altogether, and it is that which the messengers 
pointed out to their people, saying, “Is there doubt in God?” [14:10], that is, do 
we have any doubt in God so that you ask for a proof to establish His existence? 
Which proof can be more sound and evident than the proved in this case? How 
to argue for the more evident based on the less evident? Then they alerted them 
to the proof, saying, “the creator of the heavens and the earth.” 

I have heard Shaykh al-Islam Ibn Taymiyya, God be pleased with him, say, 
“How can one demand proof of one who is the proof of all things?” He would 
frequently recite this line of poetry: 

Nothing whatever is sound in minds 

When the bright daylight need be shown 101 

It is known beyond doubt that the existence of the Lord the Exalted is more 
evident for intellects and natures than the existence of the day, and whoever 
does not see this through his intellect and nature, should lament them both. 

When this opinion is proven false, so is the school of the heretics 102 who 
advance the doctrine of unicity of being, that it is not the eternal creator [on 
the one hand] and the created, the originated in time [on the other], but rather 
[identifying them such that] the existence of this world is the essence of the 


101 This line is from al-Mutanabbi. See Madarij(S), 29807. 
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102 Some manuscripts have it “ittihad”, which is then equated later in the sentence with wah- 
datai-wujud (unicity of being); these, however, are distinct doctrines whose difference is 
known to the author, and I therefore prefer the manuscripts that read “tthcid” —heresy— 
which is a general term; this attribution is also repeated at the end of this section. 
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existence of God, and He is the reality of this world. In their view, there is not 
the Lord and the slave, the owner and the owned, the dispenser of mercy and 
its receiver, the worshipper and the worshipped, the seeker of help and its giver, 
the giver of guidance and its receiver, the giver of bounty and its receiver, the 
subject of wrath and its object. Rather, [according to them] the Lord is the same 
as the slave, the former being the latter’s reality, the owner is the same as the 
owned, the giver of mercy is the same as its receiver, and the worshipper is 
the same as the worshipped. The difference is a matter relative to the manifes¬ 
tations of being and its illuminations. It appears at times in the image of the 
worshipped as it did in the case of Pharaoh, and at times in the image of the 
slave as it does in the case of [human] servants, and in the image of a guide as 
it did in the case of prophets, God’s peace be upon them, and the same being 
true in the case of messengers and scholars. All are from the same essence, but 
rather, each is the essence itself, such that the reality of the worshipper, his exis¬ 
tence, and his true reality are the same as the worshipped, his existence, and 
his true reality. 103 The Opening from the beginning to the end is an exposition 
of the falseness and misguidance of the doctrine of these heretics. 

6.2 Refutation of the Negationists 

Those who affirm the Exalted Lord as the creator of the world are of two types. 

The first type are those who deny His separation from his creation and hold 
that [He is] neither separate nor in any direction, neither inside the world nor 
outside it, neither above it nor below it, neither to its right nor to its left, neither 
behind it nor in front of it, neither in it nor outside of it. The Opening contains 
the refutation of those in two ways. 

First, the affirmation of Almighty’s lordship over the world: absolute lord- 
ship requires separation of the Lord from the world in essence, attributes, and 
actions, just as He is separate from them in respect of His mastery of them. 
Whosoever does not affirm a lord distinct from the world has not affirmed a lord 
at all. When separation is denied, one of two things must be true, with no other 
possibility: either He is the same as this world so that [the non-separation] 
would be true, as the world is not separate from itself. It is from this side that 
the monists have entered; they used to be deniers of [divine] attributes who 
later became unionists. 104 Alternatively, one might say that there is no lord, 


103 There is no easy way to translate “ inniyya ''—a derivation by philosophical mystics from 
the Arabic particle inna, which adds surety and emphasis to a statement; the inniyya of a 
thing would thus be its “true reality.” 

104 For an overview of negationist views (ta’til) and their relation to the debate about God, 
see van Ess, “Tashbih wa Tanzlh,” in E 12 , 341 ff. For Ibn al-Qayyim and his teacher’s classi- 
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fication of negationists and unionists along with other schools on the question of divine 
attributes, see Anjum, Politics, 179. The negationists (Mu'attila) engaged in what is referred 
to as ta'tU, or the depriving God’s names and attributes of their metaphorical interpreta¬ 
tion. See Jon Hoover, "Hanbali Theology” in The Oxford Handbook of Islamic Theology, 15. 
The unionists (Ittihadiyya), on the other hand, believed in a possible union with man and 
God, or divine incarnation. See Martin Nguyen, “Sufi Theological Thought” in The Oxford 
Handbook of Islamic Theology, 8-9. 
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separate or within, inside or outside, as held by the materialists who deny the 
Creator altogether. As for this third opinion that consists of uniting two oppo¬ 
sites, affirmation of the lord separate from the world while also denying His 
separability from the world, affirmation of a self-subsisting creator, yet neither 
in the world nor outside it, neither above it nor below it, neither behind it nor 
in front of it, neither to its right nor to its left, the upholder of such an opinion is 
merely dissimulating, for intellects cannot imagine it so as to affirm it. If a thing 
is impossible to imagine in the mind, the impossibility of affirming it is even 
more evident. Such [a description] is applicable to a pure non-existence and 
total non-being; the truth of this is even more evident to intellects and nature 
than the affirmation of the Lord of the worlds. 

Place this negation next to these words denoting an impossible absence, 
then apply them to a being that is claimed to be self-subsisting yet that is nei¬ 
ther dissolved into the world nor is the world dissolved into it, then decide 
which appellation is more fitting? 

Wake up, then, for your own sake, stand for God as one reflecting in solitude 
on this matter, away from doctrines and their authors and from desire, preju¬ 
dice, and chauvinism, truthful in seeking guidance from God the Exalted. God 
is too noble and magnanimous to disappoint a servant with this attitude. This 
problem needs no more than affirming a self-subsisting lord separate from His 
creation; this is the essence of its resolution. 

6.3 Refutation of Those Who Deny Divine Omnipotence 
[The second type are those who affirm a creator of the world separate from 
it.] The afhrmers of [such] a creator can be divided into two types: monothe¬ 
ists and associationists. 105 Associationists [themselves] are of two types. The 
first comprises those who associate in His lordship and divinity, such as the 
Magians, 106 and their like from among the Qadarites, who affirm alongside God 
another creator even if they do not say that [the other creator] is His equal. 
The Magian-Qadarites affirm alongside God creators of deeds. [On this view, 
human] deeds are not apportioned by God, nor created by Him, but rather 
issued without His will, He having no power over them. Nor is it Him who has 
made them the doers, but rather it is they who made themselves desire, will, 
and perform. 


105 The concept of shirk is best rendered as “associationism” rather than “polytheism” for the 
obvious reason that shirk encompasses much more than the conventional concept of poly¬ 
theism. 

106 Magians (Majus), often referred to as Zoroastrians, believed in two gods: the god of eter¬ 
nal light that created goodness and the god of eternal darkness that created evil, thus 
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having associated in His lordship and divinity; see Madarij(S), 303. A contemporary his¬ 
torian notes that ‘‘Zoroastrianism had a monotheistic strand, but one that had coexisted 
with dualism and folk polytheism; its dependence on the empire rather than a canonized 
scripture may have contributed to this plurality,” Jonathan Berkey, The Formation of Islam: 
Religion and Society in the Near East, 600-1S00 (Cambridge: Cambridge University Press, 
2003), 27. 
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His total, unqualified, and all-inclusive lordship of the world [as established 
in The Opening] establishes the falsity of all their opinions, for it requires His 
lordship over all that there is in [the world], be it beings, attributes, move¬ 
ments, or acts. The reality of the doctrine of the Magian-Qadarites is that He 
the Exalted is not the lord of the acts of any living being, nor does His lord- 
ship encompass them in any way. How could it encompass what is beyond His 
capacity, will, and creation? Whereas an implication of His praise is His praise 
for His creatures’ obedience to Him, for He is the one who helps them and gives 
them success, and the one who willed it from them, as He says on more than 
one occasion in His Book, “And you do not will except if God wills” [76:30]. 
He is praised for willing their [acts of obedience], and they performed them 
by His capacity and will, and He therefore is the one praised for them in real¬ 
ity. [These people, in contrast,] hold that they themselves are to be praised for 
[their acts of obedience] and praise is not for God for accomplishing [the deeds 
of obedience] in their view, nor for compensating for and rewarding them. The 
former because the accomplishment [of deeds] is from them and not from Him 
[hence He deserves no praise] and the latter because the reward they deserve 
is the wage of a wage-earner for his services, and it is therefore their right [to 
be rewarded and praised] for what they provided to Him. 

In His words “And You alone we worship” there is clear refutation of this, 
for [the servants’] seeking of help from Him must be for something that is in 
His hand, within His capacity and will. How could one who has the capacity 
of a deed entirely in his hand—he could originate it or not as he pleases— 
ask someone who has no such capacity or will for help? His words “Guide us 
to the straight path” also refute them, for absolute and total guidance requires 
the accomplishment of what one is guided to. If it were not in the hand of 
God the Exalted rather than in their own hand, they would not ask Him for 
[guidance], for it includes both setting one right as well as explicating the right 
course to him, to give successful attainment as well as enabling, rendering [the 
one asking for guidance] guided. The [servants when asking for guidance] do 
not ask merely for explanation and evidence as the Qadarites have thought, 
for this much alone does not guarantee guidance nor save one from ruin, as 
this much is true for the disbelievers who prefer blindness upon guidance and 
traded guidance for misguidance. 107 


107 The reference is to Q. 41:17; 2:175. 
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6.4 Refutation of Those Who Associate in Divinity 

The second type [of associationists who affirm a transcendent God] comprises 
those who associate in His divinity. They affirm that He alone is the lord, master, 
and creator of all things, and that He is their lord and the lord of their ances¬ 
tors, the lord of the seven heavens, the lord of the great throne. In spite of all 
this, they worship someone other than Him, turning to someone else in love, 
obedience and veneration. They take partners other than Him and thus fail to 
fulfill the meaning of “You alone we worship.” Even though they have a part of 
“we worship you” they do not have any of “You alone we worship” in love, fear, 
hope, obedience, and veneration. 

Just as “You alone we ask for help” is the realization of the unicity of lord- 
ship and rejection of associating with Him in this respect, similarly in His words 
“Guide us to the straight path, the path of those whom You have blessed”—[the 
blessed] are those affirming His unicity, who uphold the truth of “You alone we 
worship and Your help alone we seek.” The associationists [who do not fulfill 
this supplication], therefore, are those who have incurred wrath and are mis¬ 
guided. 

6.5 Refiitation of the Jahmites 

Its inclusion of the refutation of the Jahmites, the deniers of the [divine] 
attributes. 

This is so from a number of perspectives. 

First, from His words “The praise is for God,” [we conclude] that the affir¬ 
mation of perfect praise requires the affirmation of everything for which He 
is praised, including the attributes of perfection and praise of His majesty, 
for someone is lacking in attributes of perfection deserves no praise at all; 
at best, he can be praised in some respects and not all. None can be praise¬ 
worthy in every way, with every kind of praise, except if he encompasses all 
attributes of perfection; if he lacks even one attribute, His praise is limited 
accordingly. 

Similarly, affirming the attribute of mercy for Him includes affirming attri¬ 
butes that are implied by it such as life, will, capacity, hearing, sight, and oth¬ 
ers. In the same fashion, the attribute of lordship necessitates all attributes of 
action, and the attribute of divinity necessitates all attributes of perfection in 
being and in action, as already explained. 

His being praiseworthy, deity and lord, all-merciful and ever-merciful, king, 
the one worshipped and sought out for help, guide, bountiful, the one who is 
pleased and displeased, on the one hand, and the denial of any attributes to 
Him, [on the other,] are two irreconcilable positions, the most impossible of 
impossible things. 
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This way includes affirmation of the [scripturally] reported [divine] attri¬ 
butes in two ways. First, they are necessitated by His ultimate perfection, for His 
settling on His throne implies His being on high; His descending every night to 
the heaven of this world in the middle of the second half of the night implies 
His mercy and lordship; His pleasure, happiness, love, wrath and displeasure 
imply His will, wish, dominion, and lordship. This is true of all of His reported 
attributes. Second, revelation has brought these attributes by way of praising 
and eulogizing Him, and His self-description to His servants through them. To 
deny or alter what they explicate and imply is to contradict the purpose for 
which they have been revealed. You may argue by way of revelation that they 
are perfection, or you may do so by way of reason, as described earlier. 

6.6 Refutation of the Fatalists 

On its inclusion of the refutation of the fatalists. 

And that is so in a number of ways. 

First, the affirmation of the generality of His praise, Exalted is He, which 
requires that He not penalize His servants for something that they have no 
power over, is not their doing, and is like their complexion or height. [It 
amounts to Him] penalizing them for His own action through them, since He 
is the doer of their evil in reality and He is the one to hold them accountable. 
His praise refutes and negates this in the strongest possible way. Far too great, 
far too exalted is He, to whom is all the praise, above such things. Nay, but He 
holds them accountable for their actions that they did in reality; they are their 
deeds, not His; His deeds are justice, benevolence, and charity. 

Second, the affirmation of His mercy and His mercifulness negates this, for 
it is impossible for these two things to be reconciled: that He be All-merciful, 
Ever-merciful, and yet hold His servant accountable to what he has no power 
over and what is not his deed; to impose upon him what he has no power to do 
and no capacity whatsoever to do, then punish him for it. Is this anything but 
the opposite of mercy, its negation and falsification? Can any intelligent person 
attribute this, on the one hand, and ultimate and perfect mercy, on the other, 
to one and the same being? 

Third, the affirmation of worship and seeking help on their part, as in their 
saying “You alone we worship and You alone we supplicate for help”—this 
being an actual and not metaphorical attribution to them. By God, it can never 
be justified to attribute worship and seeking help to Him, for these are the deeds 
of His servants. The servant is the worshipper and the seeker of help in reality, 
and God is the one worshipped and sought for help. 
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6.7 Refutation of the Doctrine of a Necessary Existent without Will 
Explicating its inclusion of the refutation of the doctrine of the necessary being 
without choice and will, and affirming that He is an actor with choice. 

This is so from a number of perspectives. 

The first [proof against them] is the affirmation of His praise, for how 
can one who has no choice over his existence, nor over his will or deed, be 
praised? Does it make sense, by reason or by nature, to praise water over 
its effects and properties, or fire and iron and other things for that matter? 
Only someone who is an actor with a choice and by his own capacity and 
will is praised for His praiseworthy deeds. Neither intellect nor human nature 
allow anything else. Its opposite is contradictory to nature and reason, and 
the exclusion of such a thing from all divine laws and prophethoods can¬ 
not be blamed, but rather it should be praised and considered a cause for 
pride. 

Second, the affirmation of His lordship, Exalted is He, requires His acting 
with will and choice, His plan and capacity. It is right neither by reason nor 
nature to attribute lordship to the sun for its rays, water for its cooling effect and 
the vegetation that comes as a result, or to anyone for things he has no choice 
over at all. Is [this doctrine] anything but a declaration of denying lordship? 
These people have only alluded [to this declaration] for the naive but have left 
no doubt for the wise. 

Third, the affirmation of His dominion [is another proof], for the attainment 
of dominion by anyone who has no choice, nor act, nor will, is unintelligible. 
Rather, a slave has a will and choice more sound and complete than this [so- 
called] dominion. “Is, then, the one who creates like the one who does not? Do 
you not remember?” [16:17]. 

Fourth, His being sought for help, for help from someone who has no choice, 
will, or capacity for help is impossible. 

Fifth, His being asked to guide His servants; for [attaining one’s] plea from 
someone who has no choice is impossible. Another proof is His being boun¬ 
teous [for the same reason]. 

6.8 Refiitation of Those Who Deny Divine Knowledge of Particulars 
Explicating its inclusion of the refutation of those who deny the attachment of 
His knowledge to particulars. 

This is so from a number of perspectives. 

First, the perfection of His praise; for how can one deserve praise if he knows 
nothing of the world, neither its condition and particulars, nor the number of 
orbits or stars, nor who obeys him and who disobeys, nor who calls upon him 
and who does not? 
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Second, such a being cannot be a deity, or lord, for a deity who is wor¬ 
shipped and a lord who governs must know His worshipper and his circum¬ 
stances. 

Third, the affirmation of His mercy; for it is impossible for him to have mercy 
on those He does not know. 

Fourth, the affirmation of His dominion, for if a king knows none of his sub¬ 
jects nor anything of the state of his kingdom is not a king altogether from any 
perspective at all. 

Fifth, His being sought to help. 

Sixth, His being sought for guidance and that He responds. 

Seventh, His being the guide. 

Eighth, His being the bounteous. 

Ninth, His being wrathful against those who oppose Him. 

Tenth, His being the one who rewards, who compensates men for their deeds 
on the day of recompense. 

Denying His knowledge of particulars gives lie to all of this. 


6.9 Refutation of the Deniers of ProphethoocL 

Explicating its inclusion of the refutation of the deniers of prophethood. 

This is so from a number of perspectives. 

First, the affirmation of His perfect praise, which necessitates perfection of 
His wisdom, and that He not create in vain, leaving them purposeless, with¬ 
out being commanded and prohibited. That is why He has distanced Himself 
from such a thing on more than one occasion in His book, 108 and declared that 
whoever denies messengerhood and prophethood and that He has revealed 
anything to a human being has not known Him properly, nor appreciated 
His greatness properly, nor estimated Him properly, but had attributed unfit¬ 
ting things to Him, and denied Him praise and glory. 109 Thus, whoever gives 
His praise its due in his rational and inward knowledge and discernment, 
he deduces “1 testify that Muhammad is the messenger of God” from it just 
as he deduces “1 testify that there is no god but God,” and comes to know 
beyond doubt that denying prophethood is a violation of His praise no less 
than denying His attributes of perfection and positing partners and equals to 
Him. 


108 E.g. Q. 23:115; 75:36. 

109 Q. 6:91. 
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Second, affirmation of divinity, for His being deity necessitates His being 
worshipped and obeyed, and there is no way to the knowledge of how to wor¬ 
ship and obey Him except through His messengers. 

Third, His being a lord, for lordship requires commanding and prohibiting 
servants, rewarding the good among them for their good and the evil ones for 
their evil. This is the essence of lordship which cannot be complete without 
nressengerhood and prophethood. 

Fourth, His being All-merciful and Ever-merciful, for the perfection of His 
mercy is that He makes Himself and His attributes known to His servants, guid¬ 
ing them to what will draw them close to Him or push them far from Him, 
and He rewards them for their obedience and compensates them with good, 
and that cannot be fulfilled without messengerhood and prophethood, thus 
His mercy necessitates it. 

Fifth, His dominion, for dominion requires having power through words just 
as ownership requires the power to act [with respect to one’s property], for a 
king is one who issues commands and words and His commands and regula¬ 
tions are put into effect wherever He wills, and an owner is one who disposes of 
his property by acting with respect to it [as he wills]. To God belongs dominion 
and ownership, thus He disposes of His creation as He wills through word and 
deed. 

His acting through word is of two kinds: acting through existential words 
and acting through normative words; 110 the perfection of dominion is [attained 
only] with both. The sending of messengers is a corollary of the perfection of 
His dominion and authority. This is the meaning of dominion that is compre¬ 
hensible in the nature and intellects of people. A king who has no messengers 
spread throughout his kingdom cannot be called a king. [Prophethood] is also 
how the existence of His angels is known, and believing in them is one of the 
requisites of faith in his kingdom, for they are messengers of God with respect 
to His creation as well as command. 

Sixth, the affirmation of the day of recompense, which is the day of com¬ 
pensation, the day on which God will compensate the servants for their deeds, 
good or evil, and this cannot be except after affirmation of messengerhood and 
prophethood, and establishment of the proof on the basis of which the dutiful 
and the defiant are compensated. 

Seventh, His being one who is worshipped [is another proof], for He is not 
worshipped except through what He loves and what pleases Him, and there 
is no way for the creation to know that except through messengers. Denying 
messengers is, thus, tantamount to denying His being worshipped. 


110 For the kawniyya versus diniyya dichotomy see Glossary, “kawniyya.” 
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Eighth, His being the guide to the straight path, which comprises knowledge 
of the truth as well as acting upon it, and it is the shortest path leading to the 
desired goal, since a straight line is the shortest path between two points; this 
cannot be known except through messengers. Its reliance upon messengers is 
necessary, more necessary even than the reliance of following a physical path 
on sound senses. 

Ninth, His being bountiful toward the people guided to the straight path, for 
His blessing upon them is not complete except through the sending of messen¬ 
gers and making them accept His messages and respond to His call. This is how 
He reminds them in His Book of His favor and bounty upon them. 

Tenth, the division of creation between those blessed, those who have in¬ 
curred wrath, and those who are misguided. This is necessary in accordance 
with their division with respect to their knowledge of and acting upon the 
truth, which is this: the knower of truth who acts in accordance with its require¬ 
ment is the blessed; the knower of the truth who opposes it has incurred wrath; 
and the one ignorant of it is misguided. This division arose only after the send¬ 
ing of messengers, for without them they would all have been one people. Their 
division into these kinds is impossible without messengerhood, and this divi¬ 
sion is necessary, in accordance with the reality at hand; the messengerhood is, 
therefore, necessary. 

This way and the preceding one before shows to you that [The Opening] 
includes refutation of those who reject physical resurrection and the resurrec¬ 
tion of bodies. You also have learned its necessity for establishing the reward 
and punishment and command and prohibition, this being the truth upon 
which heavens and earth and this world and afterlife have been created and 
the requirement of creation and command; to reject [bodily resurrection] is to 
reject both. 

6.10 Affirming the Divine Attribute of Speech 

If prophethood and messengerhood are established, so are the attribute of 
speech and [the fact of] speaking. 

The essence of messengerhood is to preach the speech of the one who 
sent the message, for if there were no such speech, what would the messen¬ 
ger preach? How could even his being a messenger be understood? This is 
why more than one of the Predecessors has said, “Whoever denies that God 
is a speaker or that the Qur’an is His speech, has denied the messengerhood 
of Muhammad, God grant him blessing and peace, as well as the messenger¬ 
hood of all messengers, whose very essence is to preach the speech of the Lord, 
Blessed and Exalted is He.” This is why the deniers of his messengerhood, God 
grant him blessing and peace, said concerning the Qur’an: “This is nothing 
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but sorcery, transmitted. This is nothing but the saying of a mortal” [84:24- 
25]; by this they meant the Qur’an as it is heard, through which they were 
preached and warned. Whoever says that God has not spoken these words has 
opposed [the Predecessors’] position; exalted is God above what such trans¬ 
gressors ascribe to Him. 


6.11 Refutation of the Doctrine of the Eternity of the World 

Explicating its inclusion of the refutation of those who uphold the eternity of 

the world. 

This is so from a number of perspectives. 

First, the affirmation of His praise, which requires affirming His actions, 
especially since in general the mention of praise in the Qur’an, or all the occur¬ 
rences [thereof], are associated with deeds. It is the same in this case [of 
The Opening], for He has praised Himself for His lordship, which includes His 
actions associated with choice. Now, it is impossible to compare a deed with 
its doer [in terms of which came first], for a deed necessarily follows its doer in 
time [and the world, therefore, cannot be co-eternal with God]. In addition, [a 
deed] is dependent on will, effect, and capacity, and as such cannot be eternal 
categorically. 

Second, the affirmation of His lordship of the worlds, He being as we have 
already mentioned, and the world being all that is other than Him. It is there¬ 
fore established that all that is other than Him is dependent [upon a lord for 
sustenance], and anything that is dependent upon a lord for sustenance is nec¬ 
essarily created, and every created thing is originated after it did not exist. 
Therefore, His lordship over all other than Him requires His being prior to it 
and the latter’s origination in time. It is unimaginable that the world is both 
dependent and eternal, for it is dependent eternally, whereas an eternal being 
is independent of any doer for its eternity. Every dependent being is in need 
by essence, and nothing that is dependent can be either absolutely needless or 
eternal. 

Third, the affirmation of His unicity, which requires that nothing of the 
world participates in His attribute of lordship [and eternity is one of the proper¬ 
ties of lordship, and unicity therefore necessarily negates that [eternity] could 
be established for any other than Him, just as it negates the same with respect 
to lordship] 111 and divinity for any other than Him. 


111 This addition exists in some of the manuscripts. See Madarij(S), 321. 
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6.12 Refutation of Those Who Impugn the Prophet’s Companions 

Its inclusion of refutation of the Rafida. 112 

And this is based on His words “Guide us to the straight path” until the end. 

Its inclusion of their refutation is that the Exalted has divided people into 
three types: “those blessed” and they are the people of the straight path, who 
knew the truth and followed it; “those who have incurred wrath,” who are those 
who have known the truth and have rejected it; and “the misguided” who are 
those have missed the truth altogether and are ignorant of it. 

The more one is knowledgeable of the truth and follows it the more one is 
deserving of the straight path. There is no doubt that the Companions of the 
Messenger of God, God grant him blessing and peace, are more deserving of 
this attribute than the Rafida, for it is impossible that the companions of the 
Messenger of God were ignorant of the truth which the Rafida have known, or 
that they rejected it and the Rafida held fast to it. 

Furthermore, we have seen the legacy of both groups that shows which 
of them is upon the truth. We have seen that the companions of the Mes¬ 
senger of God conquered cities of disbelief and established Islam in them, 
and opened hearts through the Qur’an, knowledge, and guidance. Their legacy 
demonstrates that they are the people of the straight path. We, on the other 
hand, see the Rafida in every age in an opposite fashion, for there has never 
been an enemy of Muslims from outside except that they have supported them 
against Islam. How many calamities they have brought upon Islam and its peo¬ 
ple! And were the swords of the polytheists, the idol-worshippers, from the 
army of Hulagu and his people unsheathed except under their gaze? 113 Were 
the mosques desecrated, copies of the Qur’an burnt, the nobles, scholars, wor¬ 
shippers, and the caliph of the Muslims murdered, except because of them? 
Their support of the polytheists and the Christians is well known to the elite 
and the commoner, as is their legacy in religion. 

Which of the two sides, then, is more deserving of the straight path, and 
which more deserving of wrath and misguidance? 

This is why the predecessors explained “the straight path” and its people as 
Abu Bakr and ‘Umar and the companions of the Messenger of God, and it is 
as they have explained it. For it is their path upon which they treaded and that 
is the same as the path of their Prophet, God grant him blessing and peace, 
and they are the one God has blessed, and whose enemies He is angry with, 
and has judged as being misguided. Abu 1 -Aliya Rufay'al-Riyahi 114 and al-Hasan 


112 Those Shi'a who rejected the legitimacy of the caliphate of Abu Bakr and‘Umar. See Glos¬ 
sary, "Rafida”. 
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113 Hulagu Khan, a grandson of Chingiss Khan, was a Mongol ruler who led the destruction 
of Baghdad and killed legions of Muslims in his pursuit of conquering regions throughout 
Western Asia. 

114 See Glossary. 
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of Basra, God be pleased with them both, who are among the most preeminent 
of the Successors, said, “The straight path is the Messenger of God, God grant 
him blessing and peace, and his two Companions.” 115 Abu 1 -Aliya also said in his 
explanation of “the path of those You have blessed,” “They are the family of the 
Messenger of God, God grant him blessing and peace, and Abu Bakr and ‘Umar, 
God be pleased with them both.” 116 This is correct, for his family, Abu Bakr and 
‘Umar are upon the same path, there being no discord between them. Their 
mutual alliance, friendship, and praise, and hostility against each other’s ene¬ 
mies, and peace with each other’s allies, is well-known to the community, its 
elite and its commoners. Zayd b. Aslam 117 said, “ ‘Those whom He has blessed’ 
are the Messenger of God, God grant him blessing and peace, and Abu Bakr 
and ‘Umar, God be pleased with them both.” 

Doubtless, the blessed ones are his followers and the ones who have incurred 
wrath are those who have left his followers. His most devout and obedient fol¬ 
lowers in this community are his companions and his family, and the most 
devout followers among the companions, his hearing and sight, are Abu Bakr 
and ‘Umar, and the most obdurate of his opponents are the Rafida, and their 
difference from him is well-known to all the sects of the community. This is 
why they are hostile to and enemies of the Sunna and its people. They are the 
enemies of his Sunna, his family, and his companions in particular. Their inher¬ 
itance is entirely that of the two communities of wrath and misguidance. In 
contrast, the inheritance of his companions and family and their followers is 
entirely that of their prophet; they are his true heirs. It is clear that the straight 
path is that of his companions and his followers and the path of wrath and 
misguidance is that of the Rafida. 

In the exact same way the Kharijites 118 are refuted, for their opposition to 
the companions is well known. 


7 Exegesis of “You we worship and You we supplicate for help” 

The secret of the creation, the books, command and prohibitions, and reward 
and punishment is found in these two statements. Upon them is the axis of 
worship and affirmation of His unicity, so much so that it has been said, “God 
has revealed one hundred and four books, whose meanings He gathered in the 
Torah and the Gospels and the Qur’an, and gathered the meanings of these 


115 Al-Hakim, al-Mustadrak 2:259; Tafsir al-Tabari, 1:75. 

116 Al-Baghawi, Tafsir al-Baghawi, 1:76. 
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—' . ft ft 

^^3 ^oij3) 1j dl^jill (3 ^ j l^T4^« 4ii! I (3^* w ^ > ' 


117 Zayd b. Aslam (d. 136/754), of Medina, son of Aslam, client of the Second Caliph c Umar, 
was a muhaddith to whom an exegesis of the Qur’an is attributed, he led circles of knowl¬ 
edge in the Prophet’s mosque. Siyar, 5:316. 

118 See Glossary for “Kharijites.” 
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three books in the Qur’an, and gathered the meanings of the Qur’an in “the sep¬ 
arated ones,” 119 and the meanings of the separated ones” in The Opening, and 
the meanings of The Opening in “You we worship and You we supplicate for 
help.” These two statements are divided between the Lord and the servant in 
two halves: one half is for Him the Exalted, and that is “You we worship”; and 
the other half is for the servant, and that is “You we supplicate for help.” 120 The 
secret of this will be explained in its place, God willing. 

Worship unites two principles: ultimate love with surpassing humility and 
submission. The Arabs say, “a mu‘abbad path,” that is, one leveled and well- 
trodden, hence, ta’abbud means humility and submissiveness. If you love some¬ 
one but are not submissive and humble to him, you are not his worshipper, and 
if you are submissive toward someone without love, you are not his worshipper. 
You worship someone if you are loving as well as submissive. 

Therefore, those who deny the [possibility of the] love of servants toward 
their lord in fact deny the essence of worship. Those who deny that He is 
their beloved, their ultimate objective, His Exalted face being their utmost 
goal, deny His being their deity, even if they affirm His being the lord of the 
worlds and their creator. They limit their affirmation of His unicity to unicity 
of lordship, which the polytheists of the Arabs also acknowledged, but which 
was not sufficient to cleanse them of polytheism, as the Exalted said, “And if 
you ask them who created them, they would surely say, God” [43:87]: and the 
Exalted said, “And if you ask them who created the heavens and the earth, they 
would say, God” [31:25]; “Say: to whom belongs the earth and all that is in it, 
if you know; they would say, to God” [23:84-85]. This is why this [affirmation] 
is used to prove to them the unicity of His divinity, and that none other than 
Him ought to be worshipped, just as there is no creator and lord other than 
Him. 

The seeking of help unites two realities: trust in God and reliance on God the 
Exalted. For a servant may trust another person but not rely on him in his affairs 
in spite of his trust for he may not need to do so, and he may rely on someone 
without trusting him due to necessity and lack of an alternative, which leads 
him to depend on that person without trusting him. 

Reliance is a concept that unites both essences, trust and dependence, and 
it is the reality of “You we supplicate for help.” 

The two essences, reliance and worship, have been mentioned in the Qur’an 
on numerous occasions where the two have been associated with each other. 


119 Al-mufassal refers to the last of the seven hizbs of the Qur’an, from Sura Qaf until the 


Ibn Qayyim al-Jawziyya - 978-90-04-41341-2 
Downloaded from Brill.com05/07/2020 06:09:00PM 
via University College London 



PROLEGOMENON 


207 


£ 4^ li) I 3 11 3 j I (3 0 iI (3 £ 01 j -^11 3 I 1 6 3 

^ s os s £ >} os s £ 

^IjIj -l*j diL |^> 3 4 ^-lij! 3^®j 

}} os s £ ”’" 

c <^J-^J xlL 1 ^ 3 ^j (_j,l*j 4J 6 -Lp 3 y j <—■* 3 y 0 ^j-*uill L^j 

^ s os s £ 

• d 3 L j e-Lx) l^jLyaJj 

^ ft 

.4 x^ay 3 4Ajl s-l*^ l)[ oL*/®j I 3 W 41 J 

ft «. „ 

.^Jj»l« 3^ £- 4 **^ 3*<-)^2 j 5 _^L? (JjJi 4 jli) (_^~l 4 jIc •Cx^ a ^ 

4-^- 4 J iJL+*sJas>- yj £ 4 ] l-\»lc 3 ^ ^ 4^ Wl?L>- 3 ^ 41u>-1 3 ^ £^ 33 ^"-^J ^JJ*At)I j 

.U^U-Lt c) 3 ^* 4 ] Ijjlc 3 $vj ji 

£^%jk L y£- 4Jj^J £404 j 2^4£>- 4-^> 0^ llAljb 3 ^ 

Ia)1>-j 3vlUJJ Lj 4jijj5! 3jj ilA^4J 31 ^*® ^V* |t^4 jIc 3 ^ (J° 

3 P 4j £ <—JI ^5" 'jZj*& 4j o^aC I 3 ^ ^ »Xj >-3 1^ £ >-L >-3 4j ^ ^ 


£> >// O > sss 


cfij^ : J»^ j £[87:^3j^-jll] <^4jil 3S3LJ y jt-f)L^ l/^j^ : l)>^ ^ £^S 

ft ^ £> A-v' si. 0 s & s s s a s o A-oft x 

i_il^ <tA (J^^ 1 4 [ 2 5 : £^^] ^Aiil o^jVIj oljU-JI (3^£- j*^!L 

ft «• ^ ^ 

-Lxj 0 1 3*^4j. V 4)lj £ 4 ^jL| -L >-3 “L |^vic (7^7. • [ 85 — 84 ’L)^4\i y^ 4^j5 

.dlj^< e-Jj £®j^ V 4 jl 1 $^ £d jf- 

\ ft w 

-UJ^j 'b/j 3*'^^ 3» -l>-lj)L 3^ -L*)l 0^ £ 4 -ic 4 jjl 44 i)l :3vl^l 45 ^ 3 ^ 1 ^ 

ft 

3« ^ -l^]j £ 4-J^ 41>-li- 4j 43 j ^Jc 4^jlc -13 *j jJj £4JLP 4^17^3^ £ 4 j 414j 6 j y> I 3 4-ic 

«■ 

,4j 3 ^^ jrtC 4 jI 4jlc £ 4*« 1 j2^ ^y> 

} s os s £ >> os s £ ft 

.<^3yeuJ diLIj -lou xiL |^> 4 ji 3 >- 3 ^j £^L^ip^/!j 4 a^)I y :3ji^l 3* 

IJU £I3 U^ou^ 03 ^3! 5 Jc 3 jl^l 3 \yi Ji £6 ^LJ!j J^jJI L^j £0^^^! jlJUj 

«■ 

,1a 4 >-1 


end, so named, according to one explanation, due to the frequency of chapter-separators 
between each to Suras, since they are short Suras. See al-Suyutl, al-Itqan, 1:219. 

120 The reference is to a tradition in Muslim #395. 
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This [i.e., 1:5] is one of them. The second is the saying of [the prophet] Shu'ayb, 
upon him be peace, “And my success is from none but God, upon him I rely 
and to him I turn penitently” [11:88]. The third is the words of the Exalted, “And 
God’s is the unseen of the heavens and the earth and to Him return all matters, 
so worship Him and rely on Him” [11:123]. The fourth is the words of the Exalted 
concerning the saying of the believers, “Our Lord, upon you we have relied, to 
you we have turned penitently, and to you is the final return” [60:4]. The fifth 
is the saying of the Exalted, “And mention the name of your Lord and devote 
yourself to Him in exclusive devotion, Lord of the east and the west, no deity 
there is except Him, so take Him as your reliance” [73:8-9]. The sixth is the say¬ 
ing of the Exalted, “Say, He is my Lord, no deity there is except Him, upon Him 
I rely and to Him I repent” [13:30]. 

These are the six occasions where the two essences are brought together, the 
two being “You alone we worship and Your help alone we seek.” 

The placing of worship before the supplication for help in The Opening 
falls under the category of prioritizing ends over means. For worship is the 
ultimate end of the servants, one for which they have been created, and the 
supplication for help is a means to it. Also, “You we worship” is related to His 
divinity and His name “Allah,” and “You we supplicate for help” is related to 
His lordship and His name “the Lord” in the beginning of the chapter. There¬ 
fore, “You we worship” has been placed before “You we supplicate for help” 
just as the name “Allah” has been placed before “the Lord” in the beginning of 
the chapter. “You we worship” is the half for the Lord, and therefore belongs 
to the first half [of The Opening], which comprises a eulogy of the Exalted 
Lord, as He is more deserving of it. “You we supplicate for help” is the half 
for the servant, and thus it is adjacent to the half [of the chapter] that is for 
him, and that is “Guide us to the straight path” until the end of the chap¬ 
ter. 

Furthermore, the general meaning of worship is inclusive of supplication 
for help but not the other way around. For everyone who worships God in a 
perfect way supplicates for His help, but not the other way around, since one 
devoted to personal ends and desires may supplicate to Him [only] to help with 
his desires. Thus, worship is more perfect and complete and therefore part of 
the half belonging to the Exalted Lord. Supplication for help is part of worship 
but not the other way around [also] because supplication is asking of Him, and 
worship is asking for Him. Furthermore, worship does not come except from a 
sincere person, whereas supplication for help comes from the sincere as well 
as the insincere. Furthermore, worship is His right that He has made your duty, 
and supplication for help is asking for help that is like His charity upon you, and 
fulfilling His right is more important than asking for His charity. In addition, 


Ibn Qayyim al-Jawziyya - 978-90-04-41341-2 
Downloaded from Brill.com05/07/2020 06:09:00PM 
via University College London 



PROLEGOMENON 


^ £. cx / ow // oxx -j •*/ ox x 

. ^ 8 8 * J t. .~ b I 4J l 4 ^lc 4 U Lj ^ ^ L«^ ^ ^L*J 1 4 _J^-LD I 

^><tJc J£"_yj «-Lpli 4^ ^Vl j«r_/„ 4 Jlj ^jVIj t r ~^- Jji^ :J>Lj 4]_/ :^!Jlill 

.[123:^] 

} xo x cx /o^. x cx /ow// ✓ ox-^ ^<5 

. [ 4 ’AJl>el«J.I] ^Cj^xA-l ^ dAJ jj llAj I dUlj aJ dLlc LjJ<b> Lf" 4 jl^>- (_^Ixj A^a£ I *jlj^l 

' ** x ft ft ' / w« L_j. 

jA aJ[ V <-AjX_llj c 5 r**J,l < 4 *)!^ .lltfJ ( ~^J ^"llj||> *(J>^ aJ : i y^»\J^\ 

xx x x x x * **x* x** x ^ x \ x ' ^ 

.[9—8:J-«_}il] oJ^-U 

XX OX -* O 5 XX OXX X -* £ XX X 1*1 S > O } 

aJI j ^^ aJc^ y^Al^'y •(J j ^° aJ^® i ^ l^J! 

' x x ft x XX -} V 

-* X O X X 5 Wox X i> (. 

• !j -^*j jj^ y> 1^3 j y AIU* 

:>L*)I 4jIc S^U^JI c^Jjlvw j)I dAbl*jl ^<. jL A^Lfljl ^j, ajIxiuw'^! 5^L*j I ^Skij 

X it > (. ^BX X i> {. 

dJL c«4j>i!» aj^Ij ailj&j) 1) <^-L*j iJL IJj^ .l^Jl^'Aj-wvwj ajIxUww^Ij ili I jji\j>~ ^ 1 

-* x ox x £5 ^OX X i« ^ xox 

^v«l ^Jj2j ^ dJL i\& <||-L*j iJb jj|> ^Sa$ AJ^ \j AIAi y^jj" 

c- ^ >>»s s C* t. e. t 

(^Jil JjVI JaJii\ ^y* jl>i J\ ±jU ^> j'y j .Sj^JI Jjl (J «‘- r 3 j!l» «aw!» 

i A^ ^aJL J 1 jlSsd CiA**)! dJlj C Aj I Aj^^J <—^Li* 

. 0 J I 1 \^ <^ -11 II l-> I ^> 

i Aj y&Z+t^* A^Ij Aj^ ^-P Aii JjIc (> j£ y* Ajl^U^^I y+*Jo£ Ajlllai .1 6^ Lx) I 0 Vj 

ft c. ft «. - 

C^rij (J^ ^ <• Aj I y^ Aj Si <Z^\j^ki]\j 0 ^/ 

. l^J <—A^ | L , ^ 1 

ft . ft 

.aJ] a^LxlIj cajl« Ajl^UwVI O^j £ t ykS^c j^c y* 6^Lx)I y* *y»^ Ajl^u^VI oVj 

. ^al^- [j ^-a!^- ^j4« o ajIxil» Vlj c^- a!^- ^[ 0j^j *)! os L*)I o 

«- «- 

l^* c3 -Laj 1 A 3 -La 0 ^ J i 0I c— x-LIa AjI^U« ^ Ij i. dXic Aa>-JI jj I AA>- fi ^ LJI 0 

ft ft 

.A3-La) ^y>jfd I ^ jtJ^I AA^ ftl^lj idUc 


Ibn Qayyim al-Jawziyya - 978-90-04-41341-2 
Downloaded from Brill.com05/07/2020 06:09:00PM 
via University College London 



210 


IBN QAYYIM AL-JAWZIYYA, MADARIJ AL-SALIKIN 

worship is gratitude for His blessings upon you, and God loves to be thanked, 
whereas supplication for help is His acting for you and granting you success. 
So if you adhere to His worship and bind yourself to it He would help you in 
it, and adherence to it and binding yourself to it become the cause of attaining 
His help. The more a servant is perfect in his worship, the greater the help of 
God for him. 

Worship, in fact, is surrounded by two kinds of help, one before it that 
enables one to adhere to it and establish it, and another kind after it toward 
another act of worship, and thus it continues forever, until the servant has ful¬ 
filled his terms [and meets death]. 

Since “You we worship’’ is for Him and “You we supplicate for help” is through 
Him, what is for Him is prior to what is through Him. What is for Him is related 
to His love and pleasure, and what is through Him is related to His will, and 
what is related to His love is more perfect than what is related to His will alone. 
For the entire universe is related to His will—the angels, the devils, the believ¬ 
ers and the unbelievers, and acts of obedience as well as disobedience. But the 
attachments of His love are their acts of obedience and faith. The unbelievers, 
therefore, are the creatures of His will and the believers are people of His love. 
This is why nothing that is for God abides in hellfire, but whatever is in it is 
through His will. 

These are the secrets that unveil the wisdom of prioritizing worship over 
supplication. As for placing the object of worship and supplication before the 
verb, that is an indication of their etiquette toward God the Exalted by plac¬ 
ing His name before their actions, and of utmost concern and attention, and 
an emphasis on the exclusivity of the named. Thus, in its strength it is like say¬ 
ing, “We do not worship except You and we do not supplicate for help except 
you.” The judge in this case is taste and discernment in the Arabic language, and 
induction from the cases of such prioritization in use. SIbawayh 121 has declared 
[the reason to be] veneration [of the object when it is placed before the verb 
in this fashion], and no one has expressed disagreement. 

For it is ungainly to say to one of the ten slaves one has freed, “You are the 
one I have freed.” Whoever hears this would find it strange and say, “You have 
freed the other ones too.” If the meaning of singling out was not part of [this 
construction], such speech could not be ungainly, nor would its disapproval be 
appropriate. 


121 ‘Amr b. ‘Uthman Sibawayh (d. 180/797), a Persian who settled in Basra, was the pioneer 
and leading scholar of Arabic grammar in his time. See Siyar 8:351. 
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Consider the words of the Exalted, “And Me you fear” [2:40] and “And Me 
you be mindful of” [2:41] and how you find it comparable it in strength with, 
“Do not fear except Me” and “Do not be mindful except of Me.” The same is the 
case with “You we worship and You we supplicate for help,” which is the same in 
strength as: We do not worship but You, nor do we supplicate for help but You. 
Anyone with sound taste [of the language] would understand this singling out 
in this context. 

Heed not those lacking in understanding and given to doubt and skepticism, 
for such people are the plague of knowledge, deficient in mind and understand¬ 
ing. For the pronoun “ iyytika ” points to the being and reality [of the object] that 
is not found in the attached pronoun. So, in “you I intend and love” there is a 
connotation that I intend your being and reality that is not in “I intended and 
loved you.” Thus, in “iyydka” there is a sense of “your person and being” as well 
as “your reality.” 

Hence one grammarian has said that “iyyd" is a dominant noun added to 
an attached pronoun, and such a one has not been refuted sufficiently. Were it 
not that our purpose here is beyond this, we would have said what would have 
sufficed, and we would have mentioned the [various] opinions of grammari¬ 
ans and supported the preferred opinion, and perhaps we will turn to it [in the 
future] by God’s help. 

In the repetition of “iyydka" there is indication that all these things [just dis¬ 
cussed about added emphasis] apply to both of the acts, for the repetition of 
pronoun suggests stronger emphasis than if [repetition] were omitted. If you 
said to a king, for instance, “You I love and you I fear,” it would constitute a sin¬ 
gling out and emphasis on each of love and fear that would not be in saying, 
“You I love and fear.” 

7.1 The Essence, Requisites, and Types of Worship 

This being known, [it follows that] people with respect to these two founda¬ 
tions, that is, worship and supplicating for help, are of four kinds. 

The noblest and best are those who worship and supplicate for help in its 
regard, thus, worship of God is their ultimate goal and their plea to Him is to 
help them in it and grant them success in establishing it. Thus, the most righ¬ 
teous thing to ask the Exalted and Blessed Lord is help in attaining His pleasure, 
and this is what the Prophet, God grant him blessing and peace, taught Mu'adh 
b. Jabal, 122 God be pleased with him, due to his love for the latter. He said, 


122 Mu'adh b. Jabal (d. c. 17/638) was among the four Companions chosen to compile the 
Qur’an during the life of the Prophet and he was considered the most knowledgeable of 
the four in determining what is licit and illicit. See Siyar 1:443. 
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O Mu'adh, I love you. So do not forget to say after every prayer, “O God, 
help me upon Your remembrance, gratitude to You, and beautifying Your 
worship.” 123 

The most beneficial of supplications is to ask for help upon that which pleases 
Him, and the best of gifts is His succor in the attainment of this beloved objec¬ 
tive. All of the transmitted supplications revolve around securing it, repelling 
its opposite, perfecting it, and asking for the facilitation of its means, so reflect 
on them. 

Shaykh al-Islam Ibn Taymiyya, God be pleased with him, said, “I thought 
about the most beneficial supplication of all, and [found that] it is supplicat¬ 
ing God for help to attain what He loves, and found it in The Opening in ‘You 
we worship and You we supplicate for help.’ ” 

Directly opposed to these are the second kind who turn away from worship 
as well as supplication. They have neither worship nor supplication. If one of 
them asks of Him and supplicates, it is limited at best to His gratification and 
desires, not for His help in attaining His pleasure and fulfilling His rights. For all 
that is in the heavens and the earth supplicates the Exalted, as do His allies as 
well as enemies, and He satisfies both. Even His enemy Iblls, the most hated of 
His creation to Him, God curse him, when he asked of Him his need He granted 
it. But since the help that was sought was not for His pleasure, it only increased 
his misfortune, his distance from God the Exalted, and His rejection of him. 
This is the case with anyone who supplicates and asks Him something that does 
not aid one in His obedience, for it distances him from His pleasure and severs 
one from it. 

Let every intelligent person observe this in his soul and in others, and know 
that God’s answering those who supplicate Him is not always to honor that per¬ 
son. Rather, a servant may ask for a need and God will fulfill it but in it is his 
ruin and misfortune, and God’s fulfilling it for him is due to his low status before 
Him and falling from His eyes. [Conversely,] His not fulfilling [a plea] may be 
due to His regard and love for him, thus He prevents it from him to protect and 
preserve him, not for lack of generosity. He does this only for a servant whom 
He wishes to honor and love, so He treats him gently but due to his ignorance, 
he might think that his Lord does not love and honor him, and that He fulfills 
others’ needs but not his, thus he may think ill toward his Lord. This is just the 
ignorant fancy of his heart of which he is unaware, and only those that God 
protects are protected. 


123 Ahmad 36:430; Abu Dawud #1522. 
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[There seems to be some lost or miscopied textfrom here until the end of this 
paragraph ] A man knows his soul, an evidence for which is his attributing [of 
such seemingly unanswered prayers] to fate and his hidden resentment of it, 
as someone has said: 

An unthinking man wastes away his chances 
Until it is too late, then he blames his fate 

So by God, if the end results and secrets were disclosed, he would see their 
resentment and blaming of fate, and that it was supposed to be this way and 
that way, but what is my excuse, when the matter is not in my hand. A wise man 
finds fault with himself, whereas an ignorant one with his fate. 

So beware of asking for specific things whose good and end result is un¬ 
known to you. If you must, attach to it the condition that God knows it to be 
good, and seek [God’s] choice before your supplication. Supplicating for God’s 
choice should not be with tongue only without knowledge, but it should be the 
asking of one who knows that he has no knowledge of his [ultimate] interests 
and no power over them, nor access to their details, who owns neither benefit 
nor harm for himself, and if left to his own devices would be ruined and his 
affairs scattered. 

If He has given you things without asking, ask Him to make them an aid in 
His obedience, a means to His pleasure, and not make them obstructions on 
your way to Him and His pleasure. Do not think that His giving to someone all 
that he has is a measure of how honorable he is in His eyes. Nor is His withhold¬ 
ing from a servant sign that he is insignificant to Him. Rather, both His giving 
and withholding are tests and trials through which He tests His servants. The 
Exalted has said, “As for men, when His Lord tests him by giving him honor and 
bounty, he says, My Lord has honored me; but when He tries him by straiten¬ 
ing his provisions, he says, My Lord has humiliated me. Nay!” [89:15-16]. That 
is, not everyone that I have given bounty and luxury I have honored, for that 
is not due to his honor in My eyes, but a trial and a test from Me to him to see 
whether he is grateful, so I may give him even more, or ungrateful, so I take 
it away from him and indulge another. Similarly, not everyone I have tried by 
straitening provisions, making them barely enough for him, is because he is 
insignificant to Me. Rather, it is a trial and a test from Me to him to see whether 
he is patient so I give him many, many fold what he has lost, or he is indignant 
so that displeasure becomes his lot. 

God the Glorified has refuted those who think that the plenitude of provi¬ 
sions is His favor and destitution is His disfavor, and said: I do not test a servant 
with riches because he is dear to Me nor a servant with poverty because he is 
worthless to Me. He thus declares that favor and disfavor do not revolve around 
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abundance of wealth and provisions or their dearth, for He neither gives the 
disbeliever to honor him nor holds back from the believer to dishonor him. He 
truly honors only him whom He honors with His inner knowledge, love, and 
obedience, and He truly dishonors him whom He dishonors with heedlessness 
and disobedience toward Him. His is praise for this and that, and He is above 
all needs, worthy of praise. 

The success of this world and the hereafter thus all comes back to “You we 
worship and You we supplicate for help.” 

The third kind are those who partake in worship without supplication for help. 
These are of two further types. 

The first are the Qadarites who say that He has dispensed toward the ser¬ 
vant all favors that are within His capacity, leaving nothing in His capacity 
to help him act. He has helped him by creating sound means, announcing 
the right path, sending messengers, giving him the capacity to act. There is 
nothing left after this by way of help that he should ask of Him. Indeed, 
He has given equal help to His allies and His enemies, helping the former 
just as He has helped the latter. His allies have chosen faith for themselves 
and His enemies infidelity, without God the Glorified being the granter of 
the additional success to the former that led them to faith or the failure to 
the latter that led them to infidelity. Servants in their view have only a lim¬ 
ited portion of worship, one that lacks supplication for help, for they are 
reliant upon themselves, the path of supplication and divine unicity being shut 
upon them. Ibn ‘Abbas, God be pleased with him, said, “Faith in predestina¬ 
tion is the principle of affirming divine unicity. Whoever believes in God and 
denies His predestination, his denial contradicts His affirmation of divine unic¬ 
ity.” 

The second type are those who have acts of worship and invocations, but 
their share of reliance and supplication is deficient, [for] their hearts do not 
expand through the appreciation of the connection between causes and pre¬ 
destination. [They fail to realize that the causes] fade in the folds [of predes¬ 
tination], that the former are established upon the latter, and that without it 
they are dead and worthless, or rather, non-existent, for divine predestination 
is like the spirit that quickens them, and depends upon the Prime Mover. Their 
faculty of sight does not go past the moved to the Mover, the caused to the 
Cause, the tool to the Wielder. Their resolve is thus enervated, aspirations cut 
short. Their portion from “You we supplicate for help” is but a little, as they 
lack the taste of worship through reliance and supplication, even if they may 
taste some of its delights through litanies and invocations. They have a portion 
of success and effect in accordance with the extent of their supplication and 
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reliance, and a share of failure, weakness, disgrace, and vulnerability in accor¬ 
dance with their deficiency in their supplication and reliance. For if a servant 
who is commanded to move a mountain from its place were to truly rely upon 
God, he could move it. 

If you say, what does reliance and supplication for help mean, then? 

I say: it is the state of the heart that has attained the inner knowledge of God 
the Exalted and faith in His exclusive power in creation, planning, harm, ben¬ 
efit, giving, and withholding, and [belief] that what He wills happens even if 
people do not want it, and what He does not will does not happen even if peo¬ 
ple desire it. This breeds trust in Him, [the virtue of] handing over his affairs 
to Him, tranquility and certitude in Him, belief in His total power and control 
over what he has entrusted to Him, and that it cannot happ en except by His will, 
whether or not men desire it. The case of such [a servant] is like a child with 
his parents in whatever occurs to him, be it fear or desire, even though (unlike 
God) they too are filled with the same feelings. Look at his heart’s exclusive 
devotion to his parents, and the sole focus of his concerns on what they do in 
response to whatever happens to him. This is the state of a reliant servant with 
God, for God is sufficient for him. God the Exalted has said, “And whosoever 
relies on God, He is his hash" [65:3]: al-hasb means that which is sufficient. If 
with this [trust in God] he pursues pious goals, a praiseworthy prospect awaits 
him. 

If [he does not possess piety], he is from the fourth kind, which comprises 
those who testify that harm and benefit are by God exclusively, what He wills 
occurs and what He does not will does not. However, he does not know what He 
loves and is pleased with, so he relies on Him and supplicates for the fulfillment 
of his own gratihcation, desires and goals, asking these of Him, equating [his 
own desires] to [what He loves]. So [his desires] are fulfilled and he is helped in 
their attainment, but such a one has nothing in the hereafter. It does not mat¬ 
ter whether [his desire] was for wealth, power, or honor among people, or even 
states of unveiling, or influence, strength, and supremacy, for all these fall in 
the category of outwardly power and wealth, the attainment of which do not 
guarantee even Islam, let alone sainthood and nearness to God, for kingdom, 
wealth, honor, and [mystical] states 124 are given to the good and the wicked, 
the believer and the nonbeliever. Therefore, if someone uses what God has 
given him [by way of states] as a sign of God’s love and his sainthood, near¬ 
ness and divine pleasure with him, he is most ignorant and distant from the 
inner knowledge of God the Exalted and His religion, and [deprived of] the 


124 Remarkably, the author here classifies mystical states ( hal/akwal ) alongside secular 
human desires and goods, rather than as the essential Islamic good of “nearness to God”. 
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distinction between what He loves and is pleased with and what He hates and 
is displeased with. For [mystical] states are of this world, like kingdom and 
wealth; if they help him upon God’s obedience, seeking His pleasure, and carry 
out His commands, He includes him with just and pious kings; or else, they 
are a calamity, distancing one from God the Exalted, and He includes him with 
tyrannical kings and the wicked among the rich. 

7.2 The Two Requisites for Acceptance: Sincerity and Compliance 

This being known, a servant cannot realize “You we worship” except through 
two great foundations. 

The first is the following of the Messenger, and the other, sincerity toward 
the one worshipped; this is the realization of “You we worship.” 

People are classified in accordance with these two foundations, as well, into 
four kinds. 

First, the true subjects of “You we worship” are those who are sincere in their 
exclusive devotion to God and follow [the Messenger]. Their actions are all for 
God, as are their words, their giving and withholding, their love and hate. Their 
dealings, outwardly and inwardly, are for the sake of God alone. They seek nei¬ 
ther any return from the people nor gratitude, nor seek honor with them nor 
praise, nor seek a high station in [people’s] hearts nor flee from their dispraise. 
Rather, they consider people like the dwellers of graves, who possess neither 
harm nor benefit, nor life nor death nor resurrection. To act for their sake, seek 
their honor and lofty station in their eyes, hoping for their harm or benefit, does 
not behoove anyone who knows them at all, but only those who are ignorant 
of the people as well as of his Lord. Whoever knows people puts them in their 
place and whoever knows God purifies his acts and words, giving and withhold¬ 
ing, love and hate, for Him. No one prefers to deal with people instead of God 
except one ignorant of God and of people both, or else he would prefer to deal 
with God rather than with the people. 

The same is true of all of their acts and worship, which are in accord with 
the command of God and His love and pleasure. This is the only kind of act 
that God accepts, for which He has tested His servants with life and death. The 
Exalted says, “The one who has created death and life to test you which of you 
is best in conduct” [67:2], and made all that is on the earth as an adornment to 
test them which of them is best in deeds. Al-Fudayl b. Tyad, 125 God be pleased 
with him, said, “[The best in conduct means] the most sincere and correct.” 
They said, “Abu ‘All, what is the most sincere and correct?” He said, “If an act is 


125 For al-Fudayl, see “Translator’s Introduction.” 
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sincere but not correct it is not accepted, and if it is correct but not sincere it is 
not accepted. It must be both sincere and correct. Sincere means that it is for 
God alone, and correct means that it is in accordance with the Sunna.” 

This is what has been mentioned in His words, “So whoever expects to meet 
his Lord, let him work righteousness, and, in the worship of his Lord, admit no 
one as partner” [r8:rro] and in His words, “And who is better in religion than one 
who submits himself to God while doing good” [4025]. So, God does not accept 
an act except what is sincerely for His sake, in accordance with His command. 
All else is rejected, and what one most needs comes back to him as scattered 
dust. It is reported in the Sahih on the authority of the Prophet, God grant him 
blessing and peace, that “Every act that we have not commanded is rejected” 126 
and every act that is not in compliance only increases one in distance from 
God, for God the Exalted is worshipped as He commands, not by opinions and 
desires. 


7.3 Those Who Lack Sincerity and Compliance 

The second kind is one who lacks sincerity as well as compliance, so that his 
conduct is neither in accord with the Law nor sincere toward the One wor¬ 
shipped, like the deeds of those who seek to look good in the eyes of other 
people, showing off their deeds that God the Exalted and Magnificent has not 
authorized. Such people have a good share from these words of His, “And never 
think that those who rejoice in what they have brought and like to be praised for 
what they did not do—never think them [to be] in safety from the punishment, 
and for them is a painful punishment” [3088]. They are pleased with what they 
have brought forth from heretical innovation, misguidance, and association [of 
others with God], and love to be praised for their compliance with the Sunna 
and sincerity. This kind is found aplenty among those who claim knowledge, 
[ascetic] poverty, and worship but have deviated from the straight path, for 
they perpetrate innovations and acts of misguidance, ostentation, and praise 
seeking, and love to be praised for what they have not done of deeds [charac¬ 
terized by] compliance, sincerity, and knowledge. Such are deserving of wrath 
and misguidance. 

The third kind is one who is sincere in his deeds but non-compliant with the 
command, like the ignorant among worshippers and claimants to asceticism 
and poverty. Anyone who worships God with other than His decree, believ¬ 
ing it to be an act of devotion to God, falls into this category. These are like 
those who think, for instance, that the hearing of whistles and hand-clapping, 


126 Bukhari #2297, Muslim #1718. 
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going into seclusion, abandoning the Friday congregation and congregational 
prayers, and extending the fasting of the day into the night, and fasting the day 
when people break their fast [on days of Eid], and the like, are acts of devotion. 

The fourth kind is one whose deeds are compliant to the command, but they 
are for other than God the Exalted, like those who worship to show off, or a man 
who fights to show off, out of group-feeling, courage, or booty, or makes the 
annual pilgrimage or recites the Qur’an so that he would be thus mentioned. 
Their deeds are righteous and compliant to the command but impure and will 
not be accepted: “And they were not commanded except to worship God, puri¬ 
fying their religion for Him” [98:5]. That is, no one has been commanded except 
to worship God by what He has commanded and do so sincerely, and such are 
the people of “You we worship and You we supplicate for help.” 

7.4 The Best Kind of Worship 

Those who uphold “You we worship” have four paths with respect to what they 
consider the best, most beneficial, and preferred form of worship. Accordingly, 
they are of the following four types. 

The first are those to whom the most beneficial and best worship is that 
which is hardest and most arduous. They say that it is so because [such wor¬ 
ship] is the most distant from [one’s] desire, and that is the essence of worship. 
They further hold that reward accrues in proportion to hardship, narrating a 
tradition that has no basis, “The best of actions is the most biting,” that is, hard¬ 
est and most arduous. Such are the people of prolonged effort and severity 
toward the soul. They say that this is how the ego 127 is trained, for otherwise 
it is slothful and dishonorable, seeking to cling to the bottom, and cannot stay 
upright except by withstanding dread and hardship. 

The second type are those who say that the best and most beneficial form of 
worship is abstinence from and renunciation of this world, reducing involve¬ 
ment in it as much as possible, abjuring concern for it and ceasing to think 
about all that belongs to it. These are of two types. Their commoners think that 
this is the end, which they seek and work for and call others to, saying that 
this is better than seeking knowledge and worship, thus thinking that absti¬ 
nence from the world is the end and the ultimate objective of all worship. Their 
elite deem this as a means to something else, which is the attachment of the 
heart to God the Exalted, concentration of all concern upon Him, emptying 
out the heart for His love, turning to Him and relying upon Him, and engaging 
with what attains His pleasure. They see that the highest form of worship is to 


127 The word nafs is a keyword in Islamic devotional tradition; in the Qur’an, it refers simply to 
one’s self, but in later Sufi usage, it is systematically identified as the baser, inner self that 
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needs that is given to desire and self-gratification, and needs disciplining. When used in 
the latter sense, it has been translated as ego. Admittedly, a clear-cut distinction between 
seif and ego is not always possible. 
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concentrate upon God the Exalted, persisting in His eternal remembrance by 
heart and by tongue, engagement in His meditation, rather than anything that 
separates and divides the heart. These are of further two types, the knowers 
among them who respond earnestly to the command and prohibition even if 
that leads to separation and loss of concentration. But [the other type are] the 
deviant ones among them [who] say that the ultimate purpose from worship 
is to concentrate the heart upon God, therefore, that which distracts from God 
is not to be paid heed. They may say, 

Litanies, true, are asked of the heedless 

But what of the heart whose every moment is a litany? 

This type can be further divided into two: those who abandon [divine] obli¬ 
gations for the sake of their concentration, and those who uphold those but 
abandon the Sunnas, supererogatory worship, and seeking beneficial knowl¬ 
edge for the sake of their concentration. 

One of them asked a wise shaykh, “If the muezzin calls when I am in my 
concentration upon God the Exalted, if I were to stand up and respond I would 
be separated, and if I stayed I would keep my concentration; which is better 
for me?” He said, “If the muezzin calls while you are under the divine throne, 
stand up and respond to the caller of God, then return to your place.” It is so 
because concentration upon God is a delight for the soul and the heart, and 
responding to the caller is the right of the Lord. Whoever prefers the delight 
of his soul to the right of His Lord is not among the people of “You we wor¬ 
ship.” 

The third type are those who deem the best and most beneficial form of 
worship to be that which benefits others, rather than whose benefit is limited. 
They see serving the poor, involvement in the welfare of the people, fulfilling 
their needs, helping them with wealth, influence, and other benefits as the best. 
They turn to this and act upon it, offer for proof the saying of the Prophet, God 
grant him blessing and peace, “The creation is the dependent of God, and the 
dearest of them to Him are the most beneficial to His dependents.” 128 They 
argue that the act of a worshipper is limited to himself, whereas the deed of 
a philanthrope transcends to others, this being incomparably superior to the 
last. They also say that this is the reason for the superiority of the scholar over 
the worshipper being like that of the moon over the rest of the planets. The 


128 Al-Tabaram, al-Kabir #10033, declared weak or fabricated by many hadith scholars 
(. Madarij(S ), 35in6). 
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Messenger of God, God grant him blessing and peace, said to ‘All b. Abi Talib, 
God be pleased with him, “That God guides one man through you is better for 
you than red camels,” 129 and this superiority is due to the transitive benefit. 
They also invoke as argument his words, God grant him blessing and peace, 
“Whoever calls to guidance received the reward of whoever follows him with¬ 
out there being any deficit in the latter’s reward.” 130 They also adduce as proof 
his words, God grant him blessing and peace, “God and His angels send bless¬ 
ings upon those who teach people good things” and his words, “All that is in 
the heavens and the earth supplicates for forgiveness for a scholar, even the 
fish in the sea and the ant in its hole.” 131 They further adduce as proof the fact 
that the acts of a worshipper cease with his death where the deeds of one who 
benefits others do not, so long as their benefit continues. They further argue 
that the prophets, upon them be peace, were sent to do good to the people 
and guide them, thus benefitting them in this life and the next life, rather than 
to seek seclusion, cutting off from people and pushing them away. This is why 
the Prophet, God grant him blessing and peace, rejected those who wished to 
seclude themselves for worship and cease mingling with the people. They hold 
that [spiritual] interruption for the sake of the divine command and the bene¬ 
fit of His servants and doing good things for them is superior to concentration 
upon Him without doing these things. 

The fourth type are those who hold that the best worship is to work to seek 
the pleasure of the Exalted Lord in every moment according to what that occa¬ 
sion requires. The best worship on the occasion of jihad is jihad even if it 
requires having to give up litanies, prayers of the night and fasting of the day, 
and even the completion of obligatory prayers from their original state in the 
time of peace. The best act when a guest arrives, for instance, is to give him 
his due and busy oneself with that at the cost of supererogatory litanies. The 
same is true of the rights of one’s wife and family. The best act at the time of 
instructing the pupil or an ignorant person is to turn to instruction and busy 
oneself with it. The best act at the time of dawn is to busy oneself with prayers, 
[reciting] the Qur’an, supplication, remembrance [and asking for forgiveness]. 
The best act at the time of adhan is to stop whatever litanies one may be in 
the middle of and respond to the muezzin. The best act at the time of the five 
prayers is to strive and do one’s utmost in dispensing them in the most perfect 
way, attending to them in the earliest hour, setting out to the mosque, and if it 
is far, it is even better. The best act when someone is in need of one’s assistance, 
being it influence, physical, or financial help is to help him and fulfill his wish 
and prefer that to your litanies and seclusion. 


129 Al-Bukhari #3710, Muslim #2406. 
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9 V ^ ft ^ fr ^ 

j jAj A^l L^“V^ j^^ I4JLP AWl C-JU^ (j^l jf Aii! l) (J^ *[^^] 

jls' ^0* J[lci ^ j*» aJjj2j I j>r£s >-Ij I ^ijU I I JAj .«I j^ jJJ j^>- 

\ ft ft ft ft 

Aii! l)|_^ IaJ^2j 1 ^jAJL X j j I ^\C C Ax^j ! ^ 4 

Jl aJ jJixl<*jJ ^ll*JI j!>> :aSjJ2j j C«j£^I j^ll)! jjb^J 

• • *• 

.«U^ J ^1j Cj>JI (J jllJ-l Jo- ‘0^1 

Axj2j U a^P *)! ^al)l caI^P c1jL« bUoL*)l L^ jb 

.aJ[ <^u*s jil 

^1 c(3 j c3^"^ l^I o^>"*yi> ILc^ ftLvO*y 1 oL I j>£s>-\j 

! jd* j£ jj I jjD 1 jAS[)j I I I I dkj C I J {jp UI ^\]aJ3j *)! I j <lJ IjU^Ij I £*■? 

jL^^^yij ooLp ^aJj A\il j y*\ (_£ Jjj&)! jl (S^dJ ‘L/*^ 4laJli£- jjjT^ -Lxlli ^liajlj'yij 

ft 

.dA)S jj-\j aJc a :; *^:I ^ |%^J[ 

^/o~aa Lc j ^ (3 (J>Uj <—a j!l ol*?^ (\c- ooL*JI j[*1j!l5 i^jljll 

ft ^ ^ . ft 

6 /w« ^ I jj VI (_^ I l) \ C)\j i ^ l^L I ^ ^4" 1 <l*£j (3^ ^ 1 ^ ^ jj d 1 JI dAJ ^ 

VI 'iSU- (j 4(j^>ji)l SV^s ^Lc[ i] / Jj cjl^JI ^L*sj C (J^^ 

dll 4 I ^1 J^jl I (J Ijcd V Ij 4jid ^ LjjJ I 4 e-AjvySSJI J y^££>- (J> V Ij 

• JaVIj ^»-jj|ll (J 

.Aj A^-jIxj Jli^yi tJfcU-l j ^^UaJI I dL£j 

^Ailj *lcj^lj d\ j-^\j fi*^Ayo)L cH^j« v yi j>*+d\ ol5jl 

. 0 1 Aj l>- L (J l *ZJ>> ^ ij 0 j& L« tjj? 01 ^ 'y I <ZJ 15 j 1 ^ V ij 

-ft . ft . ft 

6j ^ U ij Co jJI I L^p15j[ ^ -4"^ jUlil ^ ^4^23 *yij 

«. «. , 
.Jb^ad! jo -Uj jlj ^U-l Cjjdjll Jjl (J 

Aj JcLfcjr cJILIjl j-\JI j I olA-L o-icLj.1 (J,^ ojj ol£jl ^ 

. jijjA>-j dJoljjl jAlo jbjlj AlaA AjIcIj 


130 Muslim #2674. 

131 The former tradition is found in TirmidhI, hasan-gharib and the latter in Ahmad, with 
disagreement about its soundness; see Maddrij(S), 353n6. 
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The best conduct at the time of the recitation of the Qur’an is the concen¬ 
tration of the heart and determination to contemplating and understanding it, 
until it becomes as if God is Himself addressing him, so he focuses his heart 
[i.e., thoughts and feelings] upon its understanding and reflection and deter¬ 
mination to enact its commands. This should be much greater than it is when 
he receives a letter from the sultan. 

The best conduct at the time of the standing-vigil on the day of ‘Arafa [during 
the pilgrimage] is to do one’s best in pleading, supplicating, and saying prayers, 
rather than fasting which would weaken one in that respect. 

The best conduct during the first ten days of Dhu al-Hijja is to increase one’s 
worship, especially the saying of “God is great,” “There is no god but God,” and 
“All praise is to God,” these being superior to the jihad that is not obligatory. 

The best conduct during the last ten days of Ramadan is to stay in the 
mosque, in solitude and seclusion, without paying attention to the people and 
being occupied with them. It is even better than attending to them to teach 
them religious knowledge or the recitation of the Qur’an, according to many of 
the scholars. 

The best conduct when your Muslim brother is ill or has passed away is to 
visit him or attend his funeral prayers and procession, preferring that over your 
seclusion and concentration. 

The best conduct at the time of general calamity or when people cause you 
suffering is to uphold the obligation of patience and to attend to them rather 
than running away from them, for the believer who attends to the people and 
is patient over their harm is better than the one who does not attend to them 
and they, therefore, do not harm him. 

The best thing is to join the people in anything good, which is better than 
leaving them. [It is best to] leave them in evil and it is better than joining them 
in that; but if he thinks that he would eliminate it or at least reduce it by attend¬ 
ing to them, it is better to do so than to abandon them. 

Thus, the best conduct in every time and state is to prefer what pleases God 
the Exalted in that time and state and occupying oneself in the obligation, the 
function, and the need of that moment. 

Such are the people of unlimited worship, whereas the types mentioned ear¬ 
lier are the people of limited worship. When one of them parts from the branch 
of worship that he is attached to, he sees himself as deficient and as having 
abandoned his worship. Such a person worships God in one way alone. The 
one whose worship is unqualified does not see his ultimate goal in a particu¬ 
lar worship itself which he prefers over all others but his end is to follow the 
pleasure of God the Exalted wherever it may be. His worship revolves around 
it and he constantly moves from one station of worship to another. Whenever 
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AJJI L.) ^ £ A^»^j2jJ d_^ Jj ^P A^jL Ij ^L<a31 A^*^ l) I ji) I 6 9- jj£ O^J (3 ^3^ ^ ^J 

ft ft 

fi*U- A^*^- ^JftpI 6^*1j I -UiL- ^P ^x)'J J A*»^3 ^P dXi$ CAj dX-lali£ 

.dA)S ^Jp jlkLJI ^ c_j!5T 

if 0*-3il ^j^JI jj^ J"iilj *lcjJlj £yUadl (J ** 'j*i CJj 3 J^VIj 

.dJJS 

JO^I -L*j>tdlj JJ^dl j jru^dl Ic ^ 1 V t-L*dl ij* jl^^fl Ail <3 j jZj& ^Ll (j, VI j 

uj^I jf ^U4-' if 

( 3 -Uj£)I jj;> £l3I5CipVIj SjU^Ij a3 Jj*&«JJ ^ji) OUt.j jOVl yJLs*)l (3 (J*3sVlj 

—- «. 

-Up jljxll j5lj 4^*JI ^Jp (JL5 VI ^J03l AjI^ ^>- (JbiUU'Vlj (^Ul Aiajli 

.*UU)I ^jA 

- * (■ (• , ft 

^P uAl ^ ^ JJIjj Ax^-UJj Ajj ll>- j jO>"j Aj jL»P Ajj« JI ^3. I 3L>-1 f O^J (3 V jj 

. i3u*^tj lLIj ji>- 

ft ft # ft 

^jA I j j ^ 3bL lL>- j^*a) I i —1 j *31 3li i^f h) I olSlj l) j 1 I (Jjj C*& j (3 V | j 

.Ajjijj. j*^la)lii V jj! y J*a»l jt^lil Jc j^sjj yUl Jalla^: c£ jjl yjU OU Cj*y 

fr , fr 

f 3 ^- y y* j-JI (j ^yj c4 ^ yjy y* ij j^Vlj 

«■ «■ «. 

•|*Jy y jji- yi 4is jl 4ljl j-^JaHi- 1 i[ <til ^c jU caJ 

jj JUiu-'yij t JU-lj jll dAlS (3 (J,Uj a^I jl^[ l) 1 >-j j JS"^ (3 

j AliJ ^jj 03jll dJJS 

«. # «. «. «. 
j^P -U»-1 ^-jU c -L311 -L^l) I ^Jjb I (-31-0 ^ 1j £ (J^lial I -Lxl) I I 9- 

\ t. 

^P Aiil -Uxj j^3 CAj^Up i^3j (j-AAJ -l5 Aj15^ A-3j (3-X Aj ^jIxj (3*^^ ^0"^ 

AOyP' 6jjJ -Lxj ^3 ^ (3^2^- ^ -Lxl)! 1^.,^-l^j .-l>-lj Aj*-j 

# s. \ 

a! o*^j caj^j-a)! cJj 1 u« 3 j 4 ^ cl^ip fi-Uxj j!-ii 3 J olu?^ 

. ft " ft ^ 

• 0 jy* ( 3 vW. jy^ 1(3 ^^^“^43 c (3 j^ ^ ^ ^jb 3 ^ ^Vi ^ W1 6 (J^ (J^ 
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a station is presented to him, he sets upon his journey to it. When you see the 
scholars, you see him with them; when you see worshippers, you see him with 
them; when you see the warriors, you see him with them; when you see those 
given to litanies, you see him with them; when you see righteous philanthropes, 
you see him with them; and when you see men of concentration and devotion 
of the heart to God, you find him with them. This is the unqualified servant, not 
owned by forms, unencumbered by limits. His conduct is not to please his ego, 
nor to worship to gain the pleasure and delight of worship, but the pleasure of 
his Almighty Lord, even if the pleasure and comfort of his ego lay in something 
else. This is the true embodiment of “You alone we worship and You alone we 
supplicate for help,” upholding it in truth. He wears what is available, eats what 
is easy to attain, and busies himself with what is commanded at every moment. 
His [spiritual] session is whenever he is done [with other forms of worship] 
and finds an empty moment. No allusion owns him, no limit limits him, no 
form confines him; he is free and unbound, going with the [divine] command 
wherever it goes, accustomed in the custom of the commander wherever His 
caravan turns and wherever His tents are set up. Every truthful person finds his 
company welcoming, and every liar runs away from him. Like the rain, he ben¬ 
efits wherever he goes, or like the date-palm whose leaves never fall and every 
bit of it is of benefit, including its thorns. He is wroth against those who oppose 
God’s command, angry when God’s sanctities are violated. He is for God, from 
God, with God. He is in the company of God without the creation, and with the 
creation without the ego. When with God, all created things he removes the 
creation from the middle, and when with the creation of God he removes his 
own ego from the middle and discards it. What a man! How strange he is among 
men, and how total his loneliness in their midst! How great his intimacy with 
God and his happiness in Him, and his tranquility and peace that he finds in 
Him. 

God alone is the helper and supporter. 

7.5 Classification of Worshippers with respect to the Purpose of Worship 

People are further divided with respect to the benefit, wisdom, and purpose of 
worship into four kinds. 

7.5.1 Worship as an Arbitrary Burden: The Jahmites 
The first kind are those who deny wisdom and causality, who reduce the 
[divine] command to pure and simple will. Such people limit worship to the 
mere following of God’s decree without attributing any significance to their 
worship with respect to success and happiness in this world and the afterlife or 
cause for salvation, ft is only obeying the command and will. They similarly say 
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ft ft ft ft ft ft 

o\j ax 1 j zz *\j ax. Ij ^Lx)! Ij d)jj axI j *L*i*jl zz *Ij 

A^x^:! Ij Ax I j ZL+> ij 0 \j Ax I j IjJI cl-Aj 

C 3^Jl) ^ 6 —L^2 j ^ ^^ ^ ^^J»C ^1 J^ I 1 -Lx) I I —1^3 w ^ AX 1^) AW I AA I i«— 

j)j CAjj (^F ^LlA^Lx)! Cf* l^>-ljj If-jJ a 3 Uj A*Aj a)^ |1 J 

^ ^ } SO/S Vi >> OS S Vi 

il5-L^ L*^~ ^'Ia)I ci-A>- ALIj -LxJ AL ^> _) J)j£>cll! 1.1^3 3 V**^ A^*u2j A>-1j 

^ «. ft ft 

I <ls-^~ A^i^-j £ A3<JL3J 3 Aj A)J I I Ic a)IxX*X \j Lj"-^ A^ L«j C L^X L« A-*A« 

<ls-^~ ^^I ^ jf 1 ^ ^ j£~ j>- £ ^>j aJc Vj l -L$ o -Laj Vj t ojLA *^lc V cUL>- a *\>-jj 

(.^ ^ Aj ^dl> CAjjLXx* lA-^lA LL^" Ax^ £ A^^J LL-4 ^jJ 

JX>" Ax_xLa l^J£j 1^3 jj JaiL*^ *y C ^x-Aj ^x5j LL^>- LLA^ ( J£””' AJL« ^ic>-jl-^j 

>, > ^ c. 

t(_^I xj Aii! LL^-fX I IA (—,~Xax)lj Aiil ^*'b/ J^ulll^-I AJL« AJalxl! j&j y>> 

\ \ \ \ \ 
(J^P A\il ^ IS[ ^Jj (^U)l ^ CAj.il ^«j £Aiilij CA\i 

L« aJ IaIjJ a^j2j cJ^p a^Ll 0^ l^lj i^y* 

^ - ft i.. fte - fr fr 

Aii ij !aJ[a;j>—« j AIIAj Aj Aj>- J&j A\i 1) A^J I ^JsaP I L«j ! AlJio-j -L % I L *j I^UI (jy Aj^p I 

AjJ £j co^lAI 


ft ft ft 

AxjjI 1 AI 3 |t -&J iAxj^jl J^5 1^3 cI^XaS^j cS^Lxjl AxAX« ^'llU ^r I^j^a3 


l3^aXa-AI o ^*^~ JAcJlj kAwail 

=* . <* . ft ft 

Lu* Vj oU^ Vj ^/»U^ (j <AlxA Lu- j jSsj jl jf (j* ^jk- ^[<j^ V: jt-^-Lp 

AjlxJ *)1 j AA aA>- L« ^1 ajI^ i(3^~I 3 ^a^juA! j ^^ Icij c5l>cJ 
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with respect to creation that He did not create for any reason, nor an end that is 
intended by it, nor any wisdom. Nor are among the creation causes that lead to 
their effects, nor do they possess faculties or natures. Fire does not burn, water 
does not quench or bring forth vegetation, nor do they have a faculty or nature 
that leads to these effects. The burning and quenching is not caused by them, 
but they are associated by custom such that one occurrence usually follows the 
other, not due to a cause or a faculty. The same is true for them in terms of 
the [normative] command. The forbidden things are the same in nature as the 
prescribed things; they are forbidden or prescribed not because what is com¬ 
manded brings good results and what is prohibited leads to ugly results. This 
principle has many corollaries and implications that are corrupt which we have 
mentioned in our large treatise called Miftah. daral-sa’ada wa-matlab ahial- ‘Urn 
wa-L-irada , 132 where we mentioned about sixty ways in which this principle is 
unsound; it is a wonderful book in its meanings. We also mentioned them in 
our book Safar ai-hijratayn wa-tarlq al-sa c adatayn . 133 

Such people’s worship is dry and dreary, devoid of sweetness and bliss. 
Their prayers do not cool their eyes. God’s commandments neither please their 
hearts nor nourish their bodies. They rightly call their worship a burden, that is, 
what has been imposed. If someone who claims to love a worldly king or any¬ 
one called his beloved’s commands a burden and declared that he does it only 
because it has been imposed, no one will consider such a person a lover. This is 
why many of these [deniers of wisdom] reject the possibility of a servant’s love 
for his Lord. They say what is loved [by the servants] is His reward and what He 
has given him of bounties that he enjoys, not His being in itself. Thus, the love 
[that a servant has] is for His creation [i.e., His reward], not Him. 

In this way they reject the very reality of worship and its essence, which 
lies in His being the one who is turned to in any need or distress, the Ultimate 
Beloved, in a state of extreme humility, glorification, and reverence. They deny 
His being the most beloved, which is tantamount to denying His divinity. The 
master of these men is al-Ja‘d b. Dirham 134 whom Khalid b. ‘Abdallah al-Qasri 135 
slaughtered on the Day of Sacrifice, saying, “He claimed that God did not speak 
to Moses through speech nor did He take Abraham as a friend .” 136 His denial 
was only that God the Exalted could be loved. He did not deny Abraham’s need 
for Him, which is what friendship means to the Jahmites. Since all creation par¬ 
ticipates in this attribute [of needing God], all are God’s friends in their opinion. 


132 See Glossary, “Ibn Qayyim al-Jawziyya’s works: Miftah" 

133 Safar al-hijratayn, 92,110,147; see Glossary, “Ibn Qayyim al-Jawziyya’s works: Tarlq" 

134 See Glossary, “Ja‘d.” 
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*)!!j cl^UuU. <lj\yZ£JL* ^-jUv« I Gl^lS £ ^*oJj C4_L« 4-Ji^ ^4.^^- Vj C4 j q 2yOJ}\.\ 

'Vj c o UI ^-Ij^- 4 -i j^) jj * 4W vw * ^ ^ Vj ^ c3 ]j*-^) 4^ j ^ ^ t ^sbJ^ c£4^ 

fi^UJI ^S\J (j*oJ <_£jllj JlJ=*~yi J y &>-J .dA!S ^laldj AxJs Vj 6ji L^~d 

«. , «. _ 

<3> V 4 ft! y» 0^»! L> jt-^-Up J t4j 6Jji) VJ <LXwi ^ il JA -Up IU& (J y&&- 

ft ft ^ ft ft . 

^^iJj l) 1 j^P I -U J^P 4^j ! “Vi d c/'* ^ ! 4^jJLl I j^xJj (,jj^a^-\j jy 111 <jv ^ ^ iS 

«■ 

. 4^c-S d^Uald 1 4jU^ (^lf*l b t 4JL«a>- 1 4jL>j3 4j j U L 


jU I US' Ub^"p -\i iS-L^li oj^" j$j ^j!j) ^J^Vl IULj 

** # ft ft 

£J-l <—j S* j L l^>-j CjC?*"* (J^ ^ ^ ^ U& ^ U*d Uu j <• « 6 ^ I J VI_J ^x) I I j 6 ^ lx«J I 

•« uy“* U-UI yj ^3 uy y^»o US' ^ Uaj! ©b^Uj colix® ^ 

«■ 

t ^-fUp ^ Gjd 0 *)UU I C l^. Oj^xIAj^ C jj VJ ® ^ 4^ I 6J *^b>- Oj V ft ^j^J 

1*-Uj I ftl*icj JJy» ^\j *)l 1 

I Ukj L 4 J L^- -X>- 1 6 -Uj ^1 L 4jl]^j d\*3 1 Lc \j L UJ^j 4j Q^ L U 6yp j I li^UI y* ctAU 4>^- 

(_£ ^xl)l y* 4^ £ U1^ Uj 4 jIjj IcUl-lx]I 4^-- J^" J ^- *')lj£ ^j\ 

AjLj2s>- Ij ^ Id C 4-^-1 (JIS* (_^ 4j.5jU 1 4 jlU>-j .4J j 2 4djl^- 4-^-1 Ii 4 jI ^ ^ 4JI V C 4j 

lJ^b>- VIj !j (J j] 1 4 jU) Ojj^-1 ] 1 4 jIxj L y^~ Uj) U 4J4ji *)! I 4jlU>-j *4^J *4^^ 

4j (£ “^4"] J& .AZLjL*)! dAl^j ib y£- 4JjS^ Ij^^ld C ^Jaxl)l j 

<* . . ^ ^ ft ,ft # 

1^ ^ i U-J5 sj ^ ^1 1 0 ] 4j U ci c ^^ (^3 ^ 4i I -i^ y U 

C 4^wft-^jl-! JJLP ^11 4-J^ [ 4>-l>- ^1 ib y£- (_^Uj <4JjSJ l)S* Ulj .^UU" 

' ft 

. Up ft I ^jb 1 


135 Khalid al-Qasri (d. 126/743) was an Arab chief of Asad tribe, leader of Yaman in Yaman- 
Qays rivalrly, the Umayyad governor over Mecca under al-Walld b. Abd al-Malik and then 
over all of Iraq under Caliph Hisham; he executed Ja c d for his heretical denial of God’s 
actions recounted in the Qur’an. 

136 See Glossary, “Jahmites.” 


Ibn Qayyim al-Jawziyya - 978-90-04-41341-2 
Downloaded from Brill.com05/07/2020 06:09:00PM 
via University College London 



238 IBN QAYYIM AL-JAWZIYYA, MADARIJ AL-SALIKIN 

We have elaborated on the falseness of this opinion and their denial of the 
love of God in more than eighty ways in a book called Qurrat ‘uyun al-muhibbin 
wa-rawdat qulub al- c arifin . 137 There we have mentioned the relation of love to 
the First Love in all manner of proof, revelational, rational, spiritual, and nat¬ 
ural, and established that no man can ever attain perfection without it—just 
as there is no perfection for his body except if it possesses soul and life, nor for 
his eyes unless it possesses the light of sight, nor his ears unless it possesses 
hearing. The matter, in fact, is even greater and loftier than that. 


7.5.2 Worship as Exchange-Price for Reward: The Qadarites 
The second group is the partisans of free will and negationists [i.e., deniers of 
divine attributes], who affirm some wisdom and reason [for worship], but it has 
no relation to the Lord nor does it return to Him, rather, it is only for the benefit 
and purpose of the creation. To them, the acts of worship are an exchange price 
for what the servant is going to receive from the reward and blessings [in the 
Garden]. Worship is a service in return for which one gets rewarded. They say 
that this is why God makes it an exchange as in His words, “And they were called 
[and told] these are the gardens you have inherited by ( bi-mci ) your actions” 
[7:43], and His words, “Enter the Garden by what you used to do” [16:32], and 
the words of the Exalted, “Are you recompensed but for what you used to do?” 
[27:90]. Also, his saying, God grant him blessing and peace, in which he reports 
on the authority of his Almighty Lord, “My servants, these are your deeds I 
count them for you and return them.” 138 Also, the words of the Exalted, “The 
patient ones are given their reward without reckoning” [39:10]. 

They argue that God has named our return as reward (jaza’) and recom¬ 
pense ( thawab) because he returns the wages for his deeds. If it had no con¬ 
nection with the deeds, it would have no sense to refer to it as reward, wage, 
and recompense. 

They also argue that [this exchange relation] is alluded in the comparison; if 
the reward and punishment had no relationship to the deeds and their impli¬ 
cations, as in being like their exchange price, the comparison would make no 
sense. God the Exalted has said, “The weight that day is the truth; whoever has 
his scales heavy will be the successful, and whoever has his scales light, such 
are those who have lost themselves because of ( bi-ma ) how they use to wrong 
our signs” [7:8-9]. 


137 Qurrat'uyun al-muhibbin, often referred to as Rawdat al-muhibbin wa-nuzhat al-mushta- 
qin, or The Garden of Lovers and the Promenade of Those Who Yearn, discusses love through 
a theological lens. See Glossary, “Ibn Qayyim al-Jawziyya’s works: Rawdat." 

138 Muslim #2577. 
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These two groups could not be more different. The Jab rites 139 posit that there 
is no connection between actions and the reward at all, permitting that God 
may punish one who spent his life in obedience and bless one who spent his 
life in disobedience; they both, in their view, are the same. They deem it possi¬ 
ble that one with few good deeds would be raised above those who have more 
good deeds and higher ranks, for ultimately everything is pure, arbitrary will, 
without any rationale or causality. Nor is there any wisdom that would differ¬ 
entiate those deserving reward from those deserving punishment. 

The partisans of free will [in contrast] oblige ffim to act in accordance 
with the optimum, all of [the reward] is purely a return for the deeds and an 
exchange price for them, and the granting of reward to the servant without 
corresponding deeds is failure to do the best, as it is a kind of charity without 
proper exchange. 

Woe to them! Who can be more ignorant of God and more conceited? They 
compare God’s favors and mercy upon a servant with servants’ charity to each 
other, so much so that they say that God’s reward to him as an exchange-price 
of his actions is better and dearer to him than God’s charity! 

Thejabrites took the opposite extreme and stripped [human] actions of any 
worth and meaning whatsoever. 

Both groups are erroneous and have strayed from the Straight Path upon 
which God created man and towards which the Messengers invited and the 
Books were revealed. [This Straight Path] is that actions are causes that lead to 
reward and punishment; the former are the requisites for the latter as are all 
causes for their effects. 

The good deeds are by God’s permission and grace. They are His charity to 
his servants. God creates in his servant the intention as well as the capabil¬ 
ity to do these deeds, making them beloved and beautiful to his heart, and 
made their opposite hateful to them. Yet, these actions are far from being an 
exchange-price for God’s blessings (in this world) and reward (in the after¬ 
life)! Neither do these deeds measure up to the reward that is anticipated. 
The purpose of these deeds—if performed with due sincerity and in the best 
manner—is to be an expression of gratitude for some of God’s blessings. Had 
God required us to thank in full for His blessings, we could never do so. There¬ 
fore, if He chooses to punish all the dwellers of the Earth, He would not be 
unjust. 

Similarly, if He chooses to have mercy upon them all, His mercy would be 
certainly worth more than their deeds. 


139 See Glossary, “Jabrites.” 
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This is precisely why the Messenger of God, God grant him blessing and 
peace, has said, “The actions of none of you will enter him into the Garden,” and 
in another wording, “None of you shall enter the Garden through his actions 
[alone],” and in another wording, “The actions of none of you shall save him.” 
The Companions wondered: “Including you, O Messenger of God?” He said 
“Yes, including me. Except if God shades me with His mercy and grace .” 140 

God has also declaimed in His Book that entry to the Garden is by one’s 
actions: “Enter the Garden because of what you used to do” [ 7 : 43 ]. There is no 
contradiction between the two, for the negation and assertion do not pertain 
to the same meaning. For what is negated [in the Hadith] is that it is deserved 
purely through one’s deeds as a price and an exchange for [the Garden], reject¬ 
ing the Magian-Qadarites, who claimed that granting the ability to earn reward 
constitutes repetition of the favor. 

This group, the Qadarites, is the most ignorant of God, veiled by the thick¬ 
est veil from Him, and has been rightly called the Magians of this Community. 
What can be a greater ignorance than not knowing that the dwellers of His 
heavens and earth dwell but amongst His favors, and that the ultimate joy and 
pleasure lies in acknowledging and remembering the favors of their Master and 
True Lord? And that their life is possible only because of this favor. The greatest 
of them in station and nearest to Him are those most appreciative of this favor, 
the greatest in acknowledging it, mentioning it, thanking for it, and loving Him 
for it. Is there any but wallows in His favor?: 

[The Bedouins] impress on you as a favor that they have become Muslims. 
Say: Count not your Islam as a favor upon me. Nay, God has conferred a 
favor upon you that he has guided you to faith, if you indeed are true and 
sincere. [ 49 : 17 ] 

To bear the favor of a creation is indeed a deficiency, for they are of the same 
kind, and if one favors another, he dominates him and the one being favored 
sees himself as being below him. This, nevertheless, is not the case with every 
creation, for the Messenger of God, God grant him blessing and peace, has a 
favor upon his Community, and his Companions, God be pleased with them, 
used to say, “God and His Messenger are greater in favor [upon us ].” 141 Nor is 
there a disparagement in a father’s favor upon his son, nor any shame in accept¬ 
ing it; the same is true for a master toward his slave. If so, how much more 


140 Bukhari #6463-6464, #6467; Muslim #2816-2818. 

141 This is part of a tradition in Muslim #1061. 
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so for the Lord of the worlds, in whose pure favor and absolute charity all of 
the creation wallow without any return from them at all? If their actions were 
causes through which they access His generosity and magnanimity, he still is 
the Bestower of Favors upon them, for He is the one who enabled, guided, and 
helped them to exploit those causes, and completed [the causes] for them and 
accepted it from them despite whatever [shortcomings] they may have. This 
is the meaning that is affirmed by their entry into the Garden through their 
actions in His saying, “because of ( bi-ma ) what you used to do” [7:43]. This is 
the “bcC of causation” that the Jabrite-Qadarites 142 refused, who say that there is 
no connection between actions and their reward, nor do the former cause the 
latter; the best that can be said about them is that the former are latter’s indi¬ 
cants. They further say that this relationship [of one indicating the other] is 
not constant, for the compensation does not always follow the action in either 
good or bad, and nothing remains except the command and arbitrary will. 

Clear texts [from the Quran and Sunna] falsify their opinion, as they fal¬ 
sify also the opinion of those other ones. Arguments from reason and natural 
disposition 143 also falsify the opinions of both groups, and the worthiness of 
the doctrine of Ahl al-Sunna becomes clear to anyone who possesses a heart 
and intelligence. They are the middle and the best group who uphold the all- 
inclusivity of the will of God and His power, His creation of the servants as 
well as their actions, for a wisdom that is perfect and includes the connection 
between causes and their effects, and their validity both in Law and nature, and 
their relationship both here and in afterlife. 

Both of the groups are deviants, having denied part of the truth. God has 
guided the people of Sunna, the middle community of Muslims, from their dis¬ 
agreements over these issues. “And God guides whomever He wills to a Straight 
Path” [2:213] and “That is a grace from God that He bestows on whomsoever He 
wills, and God is the lord of mighty grace” [62:4]. 

7.5.3 Worship as Training: Philosophers and Mystics 
The third type are those who claim that the benefit of worship is merely train¬ 
ing and preparation of the selves for [inner] knowledge, and a fence against the 
lower, animalistic desires. If the selves were to abandon worship, they would 
become like the selves of predators and beasts. Worship removes the soul from 
its routine and custom toward the likeness of pure intellects 144 and prepares it 
for the imprint of sciences and gnosis. Two groups take this stance. 


142 In the complex polemical theological debates of early Islam, the appellation "Qadarites” 
applied to both the partisans and emphatic deniers of free will; Ibn al-Qayyim here refers 
to the deniers as Jabrite-Qadarites. 
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143 See Glossary, ‘y^fra or natural disposition.” 

144 See Glossary, “Pure Intellect.” 
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The first are those among the philosophers who seek to reconcile with 
Prophethood and divine Laws, who uphold the eternity of the world, deny 
God’s creation of the universe from nothing, and deny [God as] an actor with 
a will. 145 

The second are those who became philosophized from among the Sufis of 
Islam and drew close to the philosophers in their views. They claim that the 
acts of worship are training and purification of the selves, their separation from 
the sensory world, and reception of [spiritual] incidents and inner knowledge. 

Furthermore, among them some do not see the need for worship except for 
this purpose and thus claim that once this state is achieved, one can choose 
whether or not to perform his litanies or become occupied with what he 
has received [in the spiritual incident]. Others consider litanies and rosaries 
mandatory and do not allow abandoning them. They two are of two types. The 
first type consider it an obligation in order to uphold the Canon and adhering 
to the Nomos, 146 while others consider it an obligation only to protect the spiri¬ 
tual incidence, fearing the regression of the self to its earlier, animalistic states. 

This is the highest reach of the People of Kalam 147 on the spiritual path, the 
ultimate limit of their knowledge concerning worship and its purpose. One 
does not find among them except these three ways, pursued all at once or as 
alternatives. 

7.5.4 Worship as Loving Obedience: True Followers of the Prophetic 
Way 

As for the fourth type, they are the true followers of Muhammad and Abraham, 
the two friends [of God]. They are the knowers of God, aware of His wisdom 
in His Law and creation, and in worship and His purpose for [instituting] it. 
The three groups are veiled from this straight path due to their false conjec¬ 
tures and corrupt principles. They have nothing beyond that; they are pleased 
with what they have of the impossible and content with what they have fab¬ 
ricated from their fantasies. If they only knew that beyond what they have is 
something much greater and loftier, they would not be pleased with anything 
else. But their intellects have fallen short and failed to be guided by the light 
of prophethood. They have not appreciated it enough to exert themselves in 
acquiring [the prophetic knowledge], and think that what they have is better 
than ignorance, and they see the contradiction and corruption of what others 
possess. This has led them to prefer what they have to what others possess; this 
is the calamity of partisanship, and only those that God saves are saved. 


145 See Glossary, "Philosophers, or falasifa .” 
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146 Namus in Arabic is a transliteration of the Greek nomos and refers to the religious law. 

147 The Arabic term mutakaUimun refers to practitioners of Muslim scholastic theology, on 
which see Glossary, “Kalam.” 
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Know that the secret of worship, its goal and its wisdom, are known to only 
those who are aware of the attributes of the Lord Almighty and who do not 
deny any of them. They realize the meaning and reality of the divinity of God, 
and that He is a deity, rather, the true deity, and every deity other than Him is 
false, the falsest of lies, and that the reality of divinity does not befit but Him. 
Worship is a consequence and effect of His divinity. They are connected as the 
consequences of attributes are [connected] to the attributes, as what is known 
is linked to knowledge, what one is capable of doing is to the capacity, voices 
are to hearing, favor to mercy, and giving to generosity. 

How can the knowledge of the wisdom of acts of worship and their ends be 
revealed to one who denies and is ignorant of the reality of divinity? How could 
his knowledge of the fact that worship is the ultimate goal of creation be estab¬ 
lished; for it they were created, the Messengers sent, the Books revealed, and 
the Heaven and Hell created. To suppose that the creation is devoid of [any 
wisdom] is to attribute to God what does not behoove Him. God is far above 
that, for He created the heavens and the earth in truth, not in falsehood, nor 
did He create man in vain, nor did He leave them without direction. God the 
Exalted said, “Do you think that you were created for naught and you will not 
be returned to us?” [23:115]; “And I have not created the Jinn and Men except 
that they worship Me” [51:56]. Worship, therefore, is the purpose for which the 
Jinn and men and all creatures have been created. The Exalted has said, “Does 
man think that he is left without purpose?” [75:36], that is, neglected. Al-ShafiT 
said [concerning this word suda\, “[It is someone] who is not commanded or 
prohibited.” Another said, “Someone who is not rewarded or punished.” The 
correct view is that it is both, for reward and punishment are based on com¬ 
mand and prohibition. The command and prohibition consist of the demand 
of worship and its intention, and the reality of worship is to do both of these 
[i.e., intend to worship and worship]. The Exalted has said, “And [the believers] 
reflect in the creation of the Heavens and the Earth: O our Lord, you have not 
created this for naught. Glory to You! Save us from the chastisement of the fire!” 
[3:191]. He also said, “And God created the Heavens and the Earth in Truth so 
each soul maybe recompensed for what it earned” [45:22]. 

Thus, God has declaimed that He created the world in truth, which includes 
His prescriptions and prohibitions and [the ensuing] reward and punishment. 
Given that the heavens and the earth were created for this, and it is the purpose 
of creation, how could it be said that [the creation] has no reason, nor wisdom 
that is intended from it? Or that it only serves as the wage of the workers so 
that He does not offend them by rewarding them only as a favor, or merely to 
prepare their selves for intellectual awareness or to train them for opposing the 
routine? 
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Let an intelligent observer reflect on the difference between these opinions 
on the one hand and what the evident meaning of the revelation shows. He 
shall find that the partisans of these opinions have failed to value God as He 
should be valued and failed to know Him as He should be known. For God 
the Exalted has only created the creation for His worship that combines per¬ 
fect love for Him and obedience to Him and adherence to His command. The 
essence of worship is the love of God, rather, loving Him exclusively, and that 
all his love be for God alone, such that he does not love with Him anyone other 
than Him, and that one loves what he loves for His sake and in Him, such as His 
love for His prophets, messengers, angels, and allies. Our love for them, there¬ 
fore, is part of perfecting love for Him, not a love alongside His love, as is the 
case with the love of those who take partners to God and love them as they 
ought to love God. 

If the love for Him is the reality and secret wisdom of worship, it can¬ 
not be realized except through the following of His command and avoid¬ 
ance of His prohibition. For the reality of worship is tested only upon the 
following of the command {and prohibition}. This is why the Glorious has 
made following the Messenger, God grant him blessing and peace, an index 
of [His love] and a witness for one who claims it. The Exalted has said, “Say: 
If you love God, follow me, God will love you” [3:31]. Thus, He made the 
following of His Messenger a condition of their love for God, and a condi¬ 
tion for God’s love for them. The result of a condition cannot exist without 
the realization of the condition, thus the absence of love is known upon the 
absence of the following. The nonexistence of their love for God is a corollary 
of the nonexistence of their following of His Messenger, and [conversely,] the 
nonexistence of their following is necessitated by the nonexistence of their 
love for God. Thus, their love for God and God’s love for them are impos¬ 
sible without the following of His Messenger, God grant him blessing and 
peace. 

It also proves that the following of the Messenger is indeed the love of God 
and His Messenger; and the obedience to His command is not sufficient in 
worship until and unless God and His Messenger become more beloved to the 
servant than all that is other than them. There must be nothing that is dearer 
to him than God and His Messenger. Where there is something that is dearer to 
him than these two, there is unforgivable polytheism, nor does God the Exalted 
guide him. The Exalted has said, “And if your fathers, sons, brothers, spouses, 
friends, the wealth you have earned, the trade whose decrease you fear, or your 
beloved houses become dearer to you than God and His Messenger and jihad in 
His path: Then wait until God brings forth His decree, and God does not guide 
the wicked” [9:24]. 
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Anyone who puts obedience to anyone above obedience to God and His 
Messenger, or the opinion of anyone above the words of God and His Messen¬ 
ger, or the pleasure of anyone above the pleasure of God and His Messenger, 
or the fear or hope of anyone or reliance upon anyone above the fear and 
hope of God and reliance upon Him, or dealing with anyone above His deal¬ 
ing with God, such a one is among those to whom God and His Messenger are 
not more beloved than all else. If he says so with his tongue, he is lying, claiming 
something other than what is true of him. Anyone who puts the judgment of 
another above that of God and His Messenger, that [authority] is more beloved 
to Him than God and His Messenger. However, he who prioritizes someone 
else’s opinion, judgment, obedience, or pleasure may be confused, thinking 
that [his authority] does not command, judge, or say except what the Messen¬ 
ger has said, so he obeys him and turns to him for arbitration and receives his 
opinions. Such a one is excused if he is not capable of doing anything different. 
If, however, he is capable of reaching to the Messenger, God grant him blessing 
and peace, and knows that someone other than the one he follows is closer to 
[the Messenger] in every matter or in some matters, but he does not turn to the 
Messenger and to the one who is close to him, such is the one who is feared for, 
and he is the one included in this warning. If such a person, however, permits 
himself to torture or harm the one who opposes him and does not agree to fol¬ 
low his shaykh, he is counted among the transgressors and oppressors! God has 
made a measure for everything. 

7.6 Worship of the Tongue, Heart, and Body 

The foundation of “You we worship” is built upon four principles, the realiza¬ 
tion of what God loves and is pleased with, including the (i) speech of the 
tongue and (ii) the heart, and (iii) the action of the heart and (iv) the limbs. 
Worship refers to all of these four ranks and those who uphold “You we wor¬ 
ship” truly are the true worshippers. 

The speech of the heart is the belief in what God the Glorious has declaimed 
about Himself, His names and attributes, His deeds, His angels, and His meet¬ 
ing, through the speech of His Messenger, God grant him blessing and peace. 

The speech of the tongue is the [tongue’s] expression of all of [what the heart 
believes], and calling to it, protecting it, exposition of the heresies that oppose 
it, remembering it, and preaching its commands. 

The action of the heart includes love for Him, reliance upon Him, repenting 
to Him, fearing him, hoping in Him, making one’s religion exclusive for Him, 
persevering upon His commands and prohibitions and His [creative] decrees, 
being pleased for Him and with Him, taking allies and enemies for His sake, 
submission and surrender to Him, meekness toward Him, tranquility in Him, 
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and other actions of the heart. The obligatory ones among these [actions] are 
greater than the obligatory actions of the physical body, and the beloved ones 
among them are more beloved than the beloved actions [of the body], and 
actions of the body without [the actions of the heart] are of little or no ben¬ 
efit at all. 

The actions of the body are such as [regular] prayers, jihad, walking toward 
the Friday and other congregational worship, helping the needy, charity toward 
the creation, and the like. 

Thus, “You we worship” requires adhering to all of these and affirming them, 
and “You we supplicate for help” is to ask for help in fulfilling them and suc¬ 
cess in them. “Guide us to the Straight Path” includes [asking for] the detailed 
knowledge of both of these and inspiration to fulfill them. The path of the aspi¬ 
rants to God is through these two. 

7.7 Worship: The Way of ALL the Messengers 

All of the Messengers called to nothing but “You we worship and You we sup¬ 
plicate for help.” They all called to the affirmation of God’s unicity and wor¬ 
ship, from the very first of them to the very last one. Noah said to his peo¬ 
ple, “Worship God, you have no god but Him” [7:59], as did [the Prophets] 
Hud, Salih, Shu'ayb, and Abraham, upon them be peace. God the Exalted said, 
“We surely sent in every nation a messenger that you must worship God and 
reject the false god” [16:36]. The Exalted said, “We have not sent before you 
a Messenger except that we revealed unto him that there is no god but Me, 
so worship Me” [21:25]. The Exalted also said, “O messengers! Eat of the good 
things, and do right. Lo! I am Aware of what you [all] do. And lo! this com¬ 
munity of yours is one community, and I am your Lord, so fear Me” [23:51- 

52]- 

7.8 The Noble Status of Worship and Servanthood 

God the Exalted has made worship the attribute of His most perfect and near¬ 
est creation to Him, saying, “Never would the Messiah disdain to be a servant of 
God, nor would the angels near [to Him]. And whoever disdains His worship 
and is arrogant, He will gather them to Himself all together” [4:172]. He also 
said, “Indeed, those who are near your Lord are not prevented by arrogance 
from His worship, and they exalt Him, and to Him they prostrate” [7:206]. 

This also clarifies the proper place of pause in [recitation of] the follow¬ 
ing verse: “God’s is whoever is in the heavens and the earth,” here [is the 
pause], then begins, “And whoever is in His presence, do not stay back in arro¬ 
gance from His worship, nor do they tire; they glorify day and night without 
any fatigue” [21:19-20]. These are two independent and complete sentences. 
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They mean that God’s is whoever is in the heavens and the earth, be they ser¬ 
vants or kings. Then He continues with another sentence saying, “And those 
who are in His presence do not stay back in arrogance from His worship,” that 
is, the angels that are in His presence are not too proud or arrogant to stay back 
from His worship, nor do they compete in showing their high status, nor do 
they get tired, nor do they get exhausted and stop. [Concerning the meaning 
of the word in the verse] it is said, hasara and istahsara, to indicate being tired 
and exhausted. [The angels do not get tired,] rather, their worship and glorifi¬ 
cation is like breathing for the children of Adam. The former [i.e., worship] is 
the servants’ praise of His lordship, and the latter is the servants’ praise of His 
divinity. 

The Exalted said, “And they say, ‘The Most Merciful has taken a son.’ Exalted 
is He! Rather, they are [but] honored servants. They cannot precede Him in 
word, and they act by His command” [21:26-27]. 

The Exalted also said, “The servants of the All-merciful are those who walk 
on earth with humility” [25:63], [and their description continues] until the end 
of the sura. He also said, “A spring of which the servants of God will drink; 
they will make it gush forth in force [and abundance]” [76:6]. He also said, 
“And recall our servant, David” [38:17]; “And recall our servant, Job” [38:41]; “And 
remember our servants Abraham, Isaac, and Jacob” [38:45]. He said concern¬ 
ing Solomon, “How excellent a good servant—he indeed was oft-returning in 
repentance” [38:30]. He also said concerning Christ, “He was only a servant 
whom We blessed” [43:59]. Thus, He made [Christ’s] ultimate objective wor¬ 
ship, not divinity, contrary to what his enemies, the Nazarenes—God curse 
them!—allege. He characterized the noblest and loftiest of His creation to Him 
with worship, and that on the most honorable occasions. He said, for instance, 
“And if you are in doubt concerning what We revealed unto Our servant” [2:23], 
and also, “Blessed is He who revealed the Criterion unto His servant so that it 
may be a warning for the worlds” [25:1]. He also said, “All praise is to God who 
revealed the Book unto His servant” [18:1]. Thus, He mentioned [the Prophet 
Muhammad] through his servanthood when mentioning the sending down of 
the Book and challenging that [his detractors] bring anything like it. He further 
said, “And that when the servant of God stood calling to Him, they crowded 
around him” [72:19], thus mentioning him for his servanthood on the occasion 
of his calling out to Him. He also said, “Glorious is He who took His servant by 
night” [17:1], thus mentioning him by his servanthood on the occasion of His 
night journey. 

A sound tradition has it, “Do not exaggerate me as Christians did Christ, for 
I am only a servant, so say: servant of God and His Messenger” 148 and another 


148 Bukhari #3445. 
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tradition says, “I am only a servant, I eat like a servant eats, I sit like a servant 
sits.” 149 In the Sahlh. of al-Bukhari, on the authority of ‘Abdallah b. ‘Amr who 
said, 


I read in the Torah the description of Muhammad, God grant him blessing 
and peace, “Muhammad the Messenger of God, My servant and Messen¬ 
ger, I named him the trusting, he is not bad-mouthed or ill-mannered, nor 
a hustler in the marketplace, nor does he repay evil with evil, rather, he 
overlooks and forgives.” 150 

The Glorious declared an unqualified glad tiding for His servants, saying, “Give 
good news, then, to My servants, who listen to the word and follow the best 
of it” [39:17-18]. He promised them total peace, saying, “0 My servants, no fear 
upon you today, nor do you grieve, those who believed in Our signs and were 
Muslims” [43:68-69]. He also declared that Satan does not have authority over 
them, but over those who take him as their ally and as an equal [of God], “Surely, 
over My servants you have no authority, except for those misguided ones who 
follow you” [15:42], and said, “He surely has no authority over those who have 
believed and trusted in and relied upon their Lord; his authority being on those 
only who take him as their ally and a partner” [16:99-100]. 

The Prophet, God grant him blessing and peace, made beautifying worship 
the highest level of religion, which is the beauty 151 mentioned in the tradition 
of Gabriel, upon him be peace, in which he said when Gabriel asked him about 
beauty, “That you worship God as if you see Him, for even though you do not 
see Him, He sees you.” 152 

7.9 Worship until Death 

On adhering to “You we worship” as an obligation upon every servant until 
death. God the Exalted said to His Messenger, God grant him blessing and 
peace, “And worship your Lord until the certainty comes to you” [15:99] and the 
people of the Fire said, “And we gave lie to the Day of Recompense, until the 
certainty came to us” [74:46-47]. “Certainty” here means “death” by the agree¬ 
ment of the exegetes. The Sahlh records in the story of [the death of] ‘Uthman 
b. Maz'un, 153 God be pleased with him, that the Prophet, God grant him bless¬ 
ing and peace, said, “As for ‘Uthman, the certainty has come to him from his 


149 Reported in al-Musannaf of ‘Abd al-Razzaq 10:415; graded as sahlh or hasan. 

150 Bukhari #2125. 

151 For a discussion of the translation of ihsan as beauty, see Sachiko Murata and William 
Chittick, The Vision of Islam (New York: Paragon, 1998), 267. 


Ibn Qayyim al-Jawziyya - 978-90-04-41341-2 
Downloaded from Brill.com05/07/2020 06:09:00PM 
via University College London 



PROLEGOMENON 


259 


i- \ 

cJ 4 jL>^ filjjJI 3 il)IS jCj. a^I -^p- 3jd&JI Cj*^* (3-? 

ft > 

AixJl i£j$i ^j cjjllj**Vd ^J i Vj Jai i yd I ‘Cy^ cJ, j^jj 3-Cp a&1 

.« jA*j j jAxj tAijudl 

^ ? VI'S S 0 SO S ? S OS S Z s o m ss ^ 

0Ld l)^)! i^djl ^dp-(JLtf 3 Ajaldl! SjLtvJ! A}d&**« aLI 

oSoi s oso ? ?ass Zossss ft >s s o & 

Vj ^jJI l *- 3 j>- V ^dp- d^> :cJdi$ pjL J^liall 3* VI ^x^-j (• [18—i7* ( /'J^^] 

z' 0 ? ? S S S^, ? ✓ Z s ?s os 

^-^■Jp Ajlkd* ^yp < J ld*<xJ i cJ^p'^ t [69—68i ^—^3 dd d \^+a 1 ctdil ^yj^~ 

s Z £ s o ? 0 oss s s os s Z g. 

3* V^oldd* ^dp dd) (^^dp- OjJ$> icidii c 4 j iJ jS\j a Vjj 3* ^p Ajlddy c< l^L>- 

sZ s ? Z s ss o 1*1 ss ? s^, s £ f? ✓ o -* ?s as ?Z s so s s ssZ 

d^ o^^y^ ^p^ 1^^! ^p oldd** aJ ^^*uJ aj|J^> c[42:^il] <^(^^d)l i—dx^j I 

? a ? o ? s Z ?soZsss s Z ss ?? so? 

.[lOO— 99 ‘^J^ 6 ^)] 'j^A Aj ixdilj AJ j )Jpj AiDad* 

aJp ^Jj jy>- 3 (Jldi t(jd*>-VI jAj 1 -rl ^ ^pl |jc*-j 

.«iil j* 4 jU ©IjT |1 l) 1^ idljT dfclS^ <^il *X*xj 01» ;od^%>-Vl ^yp' A^d^ Jij 


1-y ^A 

? ? as s Z 

• Ojil J,[-^ JS3 ^d[^> ^Jjl (J 

ijdll ^J«a1 cJI^j ^[ 99 *^^!] ^u^dJl ddy d ddj J^p-Ij^> aJaw! cjl£ 

ft ^ ^ j'O s si. Z s * os ^ ws? 

.jiwj2i)! ^l«*td Cjjl! iIiaIa c[47 — 4^L/“d^] ^L^dl ddl dt-^1 

OdiP" dl» IcJl^ (_^dl d)l AlP A\i! 0ijdip [Cj 4**a3 ^ ^j>o^a)i 

^Jj Ci_jlJ^J! jd (3 ^d d Aj^j^x)! ^jA -L*)l ddd ca 3 dj Cjjl! ^y! c«Ajj cJ^^l g*L>- 


152 Bukhari #50; Muslim #8, #9. 

!53 c Uthman b. Maz c un (d. 3/625), a Companion of the Prophet, who was among those who 
emigrated to both Abyssinia and Medina. See Siyar 1:155. 
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Lord,” 154 that is, death and what is in it. Thus, the servant is not untethered 
from his servanthood [or worship] so long as he is in the abode of responsi¬ 
bility [i.e., this life]. In fact, in the state of the Barzakh [i.e, the state between 
life and death] there is another kind of worship for him when the two angels 
ask him what he used to worship and what he says about the Messenger of 
God, God grant him blessing and peace, and they receive his response. He has 
another [occasion to] worship on the Day of Resurrection when God calls all 
of the creation to prostrate and the believers do so but the disbelievers and 
hypocrites stay back and are unable to prostrate. When they enter the abode of 
reward or punishment, that is where their responsibility ends; and the worship 
of the people of the reward becomes their glorification [of God] attached to 
their breaths such that they will find in it neither exhaustion nor fatigue. 

Whoever thinks that he has reached a [spiritual] state such that he is free of 
the duty of worship is a heretic 155 and disbeliever in God and His Messenger. He 
has only reached the station of disbelief in God the Exalted, having left His reli¬ 
gion. The more a servant is established in the stations of worship, the greater his 
worship, and his duty is greater than the duty of those lesser than him. This is 
what was the duty of the Messenger of God, God grant him blessing and peace; 
in fact the duty of all the messengers was greater than that upon their com¬ 
munities. {And the duty upon the most perseverant [among the messengers] 
is greater than that upon the lesser ones}. Similarly, the duty upon those given 
knowledge is greater than those lesser than them, and everyone is [burdened] 
according to his rank. 

7.10 General and Special Worship 

On the classification of worship (or servanthood) into general and special. 

General worship is the worship of all the denizens of the heavens and the 
earth, which is all for God, be they righteous or wicked, believing or disbeliev¬ 
ing. This is the worship of compulsion and dominion. The Exalted said, 

And they say, “The Most Merciful has taken [for Himself] a son.” You have 
done an atrocious thing. The heavens almost rupture therefrom and the 
earth splits open and the mountains collapse in devastation. That they 
attribute to the Most Merciful a son. And it is not for the Most Merciful 
that He should take a son. There is no one in the heavens and earth but 
that he comes to the Most Merciful as a servant. [19:88-93] 


154 Bukhari #1243. 

155 See Glossary, “zindiq.” 


Ibn Qayyim al-Jawziyya - 978-90-04-41341-2 
Downloaded from Brill.com05/07/2020 06:09:00PM 
via University College London 



PROLEGOMENON 


261 


4li! l)( 3 d y&> L«j £ -Lxj 0^ y* O^H 1 4^ 11 ^ ^ ^^ 3 

i, «- 

C 1 I ^ /%-^JS ^13*1 4iJ I ^P -A) £ 4*ft Lull I I 4 j ^^*P 4»Jp^ . 1 —J l^sL- I ^-vft 

^Llaj! IjL>o oj>&«J! 0 V 032 $bl jj jI a^JI 

* * ,*■*„*» *■ 

.LwySlJ L*J 4 ^ Oj "A^ ^ LlJ 1) ljJ <-J I I I 4j 2 j-P d4j j C1J llA 

> t 

^iJL* Iclj £ 4 ] J**JJ 4liL ^ySij y^ i-Lxl)l 4JP JaJL^ ^lJL« ^ 

i. ^ 

C^JapI 4X0j-P 40 l)jLl« 3 **^ x ^ U^* U^J £4iO 3 * j (_^l*7 4\iL 

_ ^ g. 

^ Jj m^\ Jj*“j ^ (_->-lj)l (ilT liij C4jj J ^ ^Jc (_->-lj)l jtS’’l IfU aJc |_»>-I J\j 

«• «• «• «• 

•[ffj- 5 Jr* S-^L^ Jr* ( , -^ p ' iAj' s-^yb] ^ s-*=r^' Jr 4 J*“JI 

• 4 -?^’ V“^ -**■' S' ‘pr-?- 5 Jr* S-* 5 ?"^ Jr* (*-^1 iAj' ^ 


L ^ »3 

(J*** 

,4^L>-j 4«lc 40 ^*)l 3 

.(_^L>-j ^lc ;O^P_y 4oj-*)l 

i« ^ «■ ft 

^j=>r^j I 4 \) l 

} y £ } / / 2 ^oxe^o d // #/ }/ a & //& } s 

oljLJI il5sJ lj[liui Ji) IjJJ !jS ~jil JijJ-l l_jllij^> JU cdUilj j$\ \^yf- 

#/ x iC-^ o t yaui y$y y fy y o d o y y o 'g. 35 y } y 0 & y } g. o i u y ay to y o 35 yyy 

I ji j j&-, j I ^ys*- jl) Uj I jj \j ys*- ^1) I jp ^ 0 -Ia (J 13-1 y^-j ^ 1 3 ^J 0 ^ 3- ^ 

V Ji-Ju c[93-88:^] <|I-Lp 35-JI jTSf^^jVlj oljU-JI j^y/ jl 


Ibn Qayyim al-Jawziyya - 978-90-04-41341-2 
Downloaded from Brill.com05/07/2020 06:09:00PM 
via University College London 



262 IBN QAYYIM AL-JAWZIYYA, MADARIJ AL-SALIKIN 

This [reference to servants] includes believers as well as disbelievers among 
them. 

The Exalted has said, “And [mention] the Day He will gather them and that 
which they worship besides God and will say, ‘Did you mislead these, My ser¬ 
vants, or did they [themselves] stray from the way?’” [25:17]. He called them His 
servants despite their misguidance but their naming is qualified by the demon¬ 
strative [pronoun]. As for in an unqualified state, [the reference to servants] 
never appears [in the Qur’an] except for the second kind [of worship], as shall 
be explained if God the Exalted wills. 

The Exalted also said, “Say, ‘0 God, Creator of the heavens and the earth, 
Knower of the unseen and the witnessed, You will judge between your servants 
concerning that over which they used to differ’” [39:46]. He also said, “And 
God does not wish injustice for the servants” [40:31]: “God has surely judged 
between the servants” [40:48]. This includes both general and special servant- 
hood. 

As for the second kind, it is the servanthood or worship of obedience, love, 
and following of commands. The Exalted said, “0 My servants, there is no fear 
upon you today, nor shall you grieve” [43:68]. He also said, “Then give glad tid¬ 
ings to My servants, who listen to the word and follow the best of it” [39:17-18]. 
He also said, “And the servants of the All-merciful who walk upon the earth 
in humility and when the ignorant address them they say, ‘Peace’” [25:63]. The 
Exalted said, reporting the words of Iblis, “And I shall misguide them all, except 
your true servants” [15:39-40]. And He said, “Surely you have no authority over 
My servants” [15:42]. 

All creatures, therefore, are slaves to His Lordship, whereas the people of His 
obedience and allegiance are slave-servants of His divinity. The Qur’an has not 
associated servants to Himself [i.e., in a genitive compound, thus saying ‘My 
servants’], except when referring to this [second] type. 

As for the attribution of the servants of His lordship to worship, it has not 
come except in one of these five ways. Either in negation, that is, “There is no 
one in the heavens and the earth except that he comes to the All-merciful as a 
slave-servant” [19:93]. Second, defined by [the definitive article alif] lam, such 
as in “And God does not wish injustice for the servants” [40:31] and “Surely 
God has judged between the servants” [40:48]. Third, qualified by a demon¬ 
strative noun or the like, such as, “Did you [all] misguide those servants of 
Mine?” [25:17]. Fourth, mentioned with the generality of His servants, thus 
being included along with the servants of obedience in the mention, as in, “You 
judge between Your servants in what they used to differ” [39:46]. Fifth, men¬ 
tioned while being characterized by their action, as in, “Say: O My servants who 
have wronged themselves, do not lose hope in God’s mercy” [39:53]. 


Ibn Qayyim al-Jawziyya - 978-90-04-41341-2 
Downloaded from Brill.com05/07/2020 06:09:00PM 
via University College London 



PROLEGOMENON 


263 


a} ay a g. a}a'g£. } }yy 


y }} ay y a } } } ay ay 


<_£eLp ^j\\ J yi 3 4)1 jje ^ jj-L *j Uj :(J,Uj JUj 

w ft ^ <* w 

^1 ^ Ulj ujU-VL oJui« ^ o^Lp t[i7:jli^i)l] 

. 4)1 *13 c)^ 4 Lj 3L** ^ ci^ [^Jl] 

di^Lp d*j"i 6^L^dJ!j lie ^lil ,1£<I> l) 15 j 

y y y y \ y y y \ y ' 

ay ^ S ya fa}} }*y y } yay } y y 

Sk " 4)1 j^> c[3i:ylc] <^L*JJ UJ^ Joj-/ 4 )l Uj^> :JUj £[46:^3!!] 4 J IjjIS^ U 3 

4 ^U 3 40 ^*x)l 1*1^2 c[48ijdle] <^joL*)l ^jy 

} }%yy $ a y y y y g. g. 

JsJe i^ 3 j>- V ^Lp Ij^> »(J?1*j l )15 4 - 3 !^ cAcliaJl 4 2 j **3 L®)j 

} y y o J / } &yy yayay}yayy Si y aw yy y }y ay a} a'g. y aya 

<^ ^yyyy>- I 0 ^*'* 4 -j£ I 4 ^*'®'“''*’*! ^ ^ l-P £ ^68lL -^^ ! J <^ 0 ^ j£- I ^J ^^»J I 

} y y } y a } }y y y y fay %. a yy y } ay y S y a & } y 

Ijlli OjUU-l j^JsU- ISIj by iy>jVI Jc jytx yjjl j^jil jLpj^ :JlSj 4 [18-17:^!] 

✓ y a }a -* -* 0 y y y ' Si y y a’g. a }Sy 0 g, y f y y 

j^u iS^Lp V[ y*^l jt-(~y V 4 '-o^\ if" l)^*“ c[63:01sji)l] <^U*>Lu 

# y a } a ayy y y ay y Si 

.[42:^1] <^jUaL< ~Jc dJJ Lp Oj^ :JlSj c[40—39: 

ftLxjl AsL^s^ ijlyjl (3 4 A* 4 ^ 4 **P jt-A) Aft *)!jj AlpUa ( Jjfc Ij AAi j -Xy 

.*V> vfuik. aJ! 

4Vy*0 ^ C-C- ft ft 

Cr I 4 >-j I 4 ^ 05 *** I Ij 4 ^j^Ij 4 Iy -L-P j L« Ij 

•[93 -f^y\ 4'-^ JJ ^li>3°'j j 

✓ 6 yay y yy ay ^ S yafa}}}^y f 

<^L*)I 4 d 4)1 l)|^> ^ [31^_^l^] <|^Ui Uli^ -Xjji, 4 )l *< 4 y& ^^4 ^ 

•[48:>lc] 

y} y y a}ay a 'g. a}a‘gSg. g. f 

[17:jlsjili] 4f^3* ls- 5 ^ ^ I44 4 iciJlill 

-* »ft _ c. . e. 

Ul^> (3 ^pIU 6^Lp 3 0^ 1^4/1 

/ } yay } y y y y 

.[46 :^ L* (j iLLp 

} y ay y a }a‘g. yy } y a'g. y Si y y a } g. 

I j)sl ^j 3 j y )j I ^e I 33^^ 3^^ ^ ^^ • i^y^ 9 1^ - ^ 

•[53^'] 4^' 4>* 


OH 


ay }}£' 

^ J^ 1 


Ibn Qayyim al-Jawziyya - 978-90-04-41341-2 
Downloaded from Brill.com05/07/2020 06:09:00PM 
via University College London 



264 IBN QAYYIM AL-JAWZIYYA, MADARIJ AL-SALIKIN 

It may be said that He called them His servants only if they avoid losing hope 
in His mercy, repent to Him, follow the best of what has been revealed to them 
from their Lord, and thus become servants of His divinity and obedience. 

Worship or servanthood has been divided into general and special only 
because the meaning of the word is abasement and submission. It is said, “A 
well-trodden (the root here being the same as that of the Arabic words for ‘wor¬ 
ship’ and ‘servanthood’) path,” if it is well-paved and compressed by the feet. Or, 
“Someone has been enslaved by love,” that is, debased by it. But, His allies have 
submitted to Him and lowered themselves with obedience and choice, follow¬ 
ing His command and prohibition, whereas His enemies have surrendered to 
Him out of compulsion and inescapability. 

A likeness of dividing worship into special and general is the division of 
devoutness into special and general, and prostration as well. 

God the Exalted said with respect to special devoutness, “Is he who is devout 
during the two extremes of the night, prostrating, standing, fearing the here¬ 
after, and hoping for his Lord’s mercy” [39:9] and also said, “And Mary, the 
daughter of ‘Imran, who had protected her chastity, We breathed into [her 
womb] from Our breath; she firmly believed in her Lord’s words and His Books, 
and was among the devout” [66:12]; and this is frequent in the Qur’an. Con¬ 
cerning general devoutness, he said, “To Him belongs all that is in the heavens 
and the earth: all obey Him in devoutness” [30:26], that is, in submission and 
lowliness. 

He said with respect to special prostration, “Those who are with your Lord 
are not too proud to worship Him, glorify Him, and prostrate to Him” [7:206]. 
He also said, “When the signs of the All-merciful are recited unto them they 
fall in prostration, weeping” [19:58], and this is also frequent [in the Qur’an}. 
With respect to general prostration, He said, “To God prostrate all that is in the 
heavens and the earth, with and without choice; and [so too] their shadows 
by morning and by afternoon” [13:15]. This is how this kind of prostration of 
compulsion is different from the prostration mentioned in His words, “Do you 
not see that to God prostrates whoever is in the heavens and whoever is on the 
earth and the sun, the moon, the stars, the mountains, the trees, the moving 
creatures, and many of the people?” [22:18]. Here, He particularized “many of 
the people” as prostrating, while in Sura al-Nahl 156 he made it general, for that 
is the prostration of incapacity, coercion, and submission. Everyone is subdued 
to His Lordship, lowered before His honor, compelled by His authority. 


156 This seems to be an error; the reference is to the second to last verse mentioned here, from 
Sura al-Ra‘d, 13:15. 
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7.11 Ranks of Worshippers with respect to Knowledge and Action 
Worship has ranks in accordance with knowledge and action. Its ranks with 
respect to knowledge are two, the first being the knowledge of God and the 
second the knowledge of his religion. As for the knowledge of Him the Glori¬ 
ous, it has five ranks: knowledge of His being, His attributes, His actions, His 
names, and their transcendence above anything that does not behoove Him. 
The knowledge of His religion has two ranks; His normative Law, which is the 
Straight Path that leads one to Him; and second, His law of recompense [in the 
afterlife], which includes His reward and punishment, and this kind of knowl¬ 
edge includes the knowledge of His angels, Books, and messengers. 

As for the ranks of [action,] 157 they are two: the rank of the people of the right 
hand 158 [and the rank of the foremost and the nearest servants. As for the rank 
of the people of the right hand,} it comprises fulfillment of duties, avoidance 
of prohibitions, along with the doing of permissible things, along with some of 
the things disliked and avoidance of some of things that are loved [by God]. As 
for the rank of the foremost, it comprises upholding the obligations as well as 
things loved, abandonment of the prohibitions as well as things disliked, taking 
as little as possible of things that do not benefit in the afterlife, and avoidance 
of [permissible] things whose harm is feared. 

The elite among them are such that permissible things turn into acts of wor¬ 
ship and devotion through the intention; for them, there is nothing that is 
neutral whose advantage and disadvantage is equal, rather, every act that they 
choose is the best possible one. Those lesser than them leave out neutral acts 
being preoccupied with worship, but they engage in them as acts of obedience 
and devotion. The people of these two ranks are further divided into myriad 
ranks of whose count only God the Exalted is aware. 

7.12 The Fifteen Elements of Worship 

The axis of worship turns on fifteen elements; whoever perfects them has per¬ 
fected worship. 

Their explanation is that worship is divided into [the worship of] the heart, 
tongue, and the body, and each one has acts of worship specific to it. 

The rulings [or juridical categories] that pertain to worship are five: obliga¬ 
tory, liked, prohibited, disliked, and permissible. Each of these applies to each 
one of the heart, the tongue, and the body. 


157 The manuscripts say “ranks of knowledge” once again, but the context suggests that this 
is an error. 
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158 This is a reference to the people of the Garden, who are divided into the foremost (al- 
sabiqun) and those of the right hand (ashab ai-yamln) in reference to Sura al-Waqi‘a, esp. 
Q. 56:7-10. 
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7.12.1 Worship of the Heart 

The obligations of the heart are as follows, including some whose obligation is 
agreed upon and others that are disagreed. 

What is agreed upon is the obligation of purification [of worship solely to 
God], reliance, love, patience, repentance, fear, hope, definitive affirmation, 
and intention to worship; and these [latter ones] are in addition to the purifica¬ 
tion, purification itself being making one’s worship and servanthood exclusive 
to the one worshipped. 

The intention of worship has two stages: distinguishing worship from cus¬ 
tom and distinguishing various acts of worship from each other. 

All three kinds [of purification, including that pertaining to the heart, 
tongue, and body] are obligatory. 

The same is true of truthfulness. The difference between it and purification 
is that purification is the unicity of what he seeks, and truthfulness is the unic¬ 
ity of his search. Purification, that is, is that he must not seek more than or 
other than the one thing, and truthfulness is that his search must not be split. 
Truthfulness, therefore, is the exertion of one’s best effort, whereas purification 
is the exclusiveness of what one seeks. 

The Community [of Muslims] has generally agreed on the obligation of 
these actions upon the heart. The same is true of sincere effort in worship, and 
the dependence of religion upon it, and its definition is the exertion of one’s 
best effort in performing the worship in a way loved by the Lord whose plea¬ 
sure is sought. The essence of this is an obligation and its perfection is for those 
nearest [to God]. 

Similarly, every one of these obligations of the heart has two sides: that 
which is an obligation and a right, and that is the rank of the people of the 
right hand; and that which is loved, which is the rank of those nearest. 

Patience, similarly, is an obligation by the agreement of the Community. 
Imam Ahmad, God be pleased with him, said, “{God mentioned] patience in 
ninety places in the Qur’an, or ninety-some.” ft, too, has two parts: that which 
is an obligation and a right, and that which leads to perfection and love. 

As for what is disagreed upon [in terms of its being an obligation among the 
actions of the heart], these include contentment, for in its obligation there are 
two opinions: that of the jurists and that of the Sufis. Both opinions are to be 
found among the companions of [Imam] Ahmad. Those who make it an obli¬ 
gation say that discontent is prohibition and it cannot be overcome except by 
contentment, and whatever is necessary to avoid a prohibition is an obligation. 

They further argue using the report, “Whoever is not patient over my afflic¬ 
tion and is not content with My judgment should take a Lord other than Me.” 159 


159 Narrated by Ibn Habban, al-Majruhin 1:412; al-Tabaram, al-Kabir, 22:230-231. 
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As for those who consider it liked [but not an obligation], they say that it 
does not occur as a command in the Qur’an or in the Sunna, in contrast with 
patience. For God commanded [patience] in many places in the Qur’an, as 
He did trust and reliance upon Him. He said, “And trust and rely upon God 
if you are believers” [5:23]. He commanded repentance, saying, “And turn to 
your Lord in repentance” [39:54]. He commanded purification, as in His words, 
“And they have not been commanded except to worship God, making their 
religion sincere to Him, exclusively” [98:5]. Also, His words, “Then call upon 
God, making your religion sincerely and exclusive to Him” [40:14]. Similarly, 
fear [is an obligation] as in His words, “Do not fear them, fear Me” [3:175], and 
“Do not fear people, fear Me” [5:44], and His words, “And Me you all must fear” 
[2:40]. Similarly, truthfulness [is an obligation], as the Exalted said, “0 believ¬ 
ers, be mindful of God and be among the truthful” [9:119]. The same is true of 
love, and it is the greatest of all obligations, for it is the worship of the heart 
that has been commanded; it is the essence and spirit [of the worship of the 
heart]. 

As for contentment, much praise has come in the Qur’an for those who have 
it, but not a command to it. 

They further argue that the tradition that has been mentioned is an Israelite 
tradition, 160 which cannot be used as a proof. 

They further say that in the well-known tradition on the authority of the 
Prophet, God grant him blessing and peace, “If you can act for God with con¬ 
tentment and certitude, do so; if not, there is still much good in being patient 
over what you dislike,” and this tradition appears in the Sunan . 161 

They further said: As for your contention that “There is no escape from dis¬ 
content except through [contentment],” that is not true, for the ranks of people 
in what occurs to them [by way of predestination] are three: contentment or 
pleasure, which is the highest; discontent, which is the lowest; and patience 
upon it without being pleased or content with it, which is the middle. The first 
one is for the nearest and foremost ones, the third one is for the moderate ones, 
and the second one is for the wrongdoers. Many are patient over what has been 
predestined for them without being pleased with it, for pleasure and content¬ 
ment are something different altogether. 


160 See Glossary, “ isra’diyyat .” 

161 Narrated in Tirmidhi 4:667 (Sifat al-qiyama)', Ahmad 5:19 (Ibn Abbas); Madarij(S), 396. 
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Some are confused about the coexistence of contentment with the feeling 
of pain and think that the two are exclusive of each other, but this is not the 
case. A sick person who drinks a distasteful medication is discomforted by it 
but is [at the same time] pleased and content with it. Similarly, a fasting per¬ 
son during the days of Ramadan feels the pain of fasting but is pleased with it. 
A stingy person feels the pain of having to pay his alms-due but is pleased and 
content with it. The feeling of pain just as it does not contradict patience does 
not contradict contentment. 

This disagreement among them pertains only to contentment with respect 
to ontological decree; 162 as for contentment with Him as the Lord and God, and 
pleasure with His normative decree, there is no disagreement about it being an 
absolute obligation. In fact, a servant cannot be considered Muslim without 
this kind of contentment, which is that he be pleased with God as his Lord, 
Islam as his religion, and Muhammad as his messenger. 

This is similar to their disagreement concerning humility in the prayer. There 
are two schools concerning it among the jurists, and these two exist within the 
school of Ahmad and others; accordingly, they disagree on the obligation of 
repeating [the obligatory prayers] for one who is overwhelmed by whisperings 
in his prayers. Ibn Hamid among the companions of Ahmad and Abu Hamid 
[al-Ghazali] in his IhycC have considered it an obligation, whereas the majority 
of the jurists have not. 163 

They further argue that the Prophet, God grant him blessing and peace, com¬ 
manded one who forgets in his prayer to perform two prostrations and did not 
command him to repeat [the prayer], while having said, “The Satan comes to 
him in his prayers and suggests that he remember this or that until he makes the 
man forget how many he has prayed.” 164 There is no disagreeing, however, that 
no reward comes of a prayer except in accordance to the extent of the presence 
of his heart and humility, as the Prophet, God grant him blessing and peace, 
said, “A servant completes the prayer but only a half of it has been accepted of 
it, or a third, or a fourth, until he reached a tenth.” 165 Ibn Abbas, God be pleased 
with him and his father, said, “There is nothing for you in your prayer except 
what you understood of it.” Such a prayer, therefore, is not correct with respect 
to the attainment of its complete objective, even if it is labeled as complete 
from the perspective that we do not ask him to repeat it. It is not appropriate to 
call it sound in an unqualified way; rather, it should be labeled as sound even 
though its performer has no reward. 


162 See Glossary, “Kawniyya vs. cLlniyya .” 

163 This point is elaborated on in detail later under the “Station of Humility.” See Translation, 
2:178 (Chapter 14). 
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164 Bukhari #1231; Muslim #389. 

165 Abu Dawud 1:503; Ahmad 31:171 (with slight variance; graded sahlh). 
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The purpose from all this is that these acts, be they obligatory or liked, are in 
fact the worship of the heart, and whoever neglects this worship has neglected 
the worship of the king, even if he performed the worship of his subjects from 
the physical body. What is desired is that the king of the organs (namely, the 
heart) perform the worship of God the Exalted along with his subjects. 

As for the prohibitions, the things that count against [the heart] are arro¬ 
gance, ostentation, self-admiration, envy, heedlessness, hypocrisy—these are 
of two kinds, one being disbelief and the other sin. 

Disbelief includes [that caused by] doubt, hypocrisy, and associationism and 
its corollaries. 

Sinful acts are of two types, major and minor. 

The major ones are ostentation, self-admiration, arrogance, pride, showing 
off, despair from God’s mercy, hopelessness from the spirit of God, sense of 
security against God’s plan [to punish the sinners], delight and pleasure in 
harming Muslims and joy at their calamity, love of spreading obscene things 
among them, envy toward them for what God has given them of His grace, wish 
to remove a blessing from them, and the likes of these, that are in fact greater 
in prohibition than illicit sex, drinking wine, and other major outwardly sins. 
There is no safety for the heart nor for the body except in staying away from 
them all, repenting from them; else, a heart that carries these is a rotten one, 
and when the heart rots, so does the body. 

These ailments only arise from ignorance of and abandoning the servant- 
hood or worship of the heart. 

The function of “You we worship,” therefore, relates to the heart before the 
body, and if he is ignorant of it and neglects it, [the heart] inescapably becomes 
filled with its opposites, and only to the extent of its [inner worship] can it rid 
itself of its opposites. 

Such matters may be minor sins or major in accordance with their strength 
and thickness or lightness and subtleness. 

Among the minor sins also is the drive and desire toward what is illicit. The 
variation in the degree of desire in being major or minor depends on what is 
desired. The desire for disbelief and association [of partners to God], or the 
desire for heretical innovation, are wicked. The desire for committing major 
sins is disobedience; if he desists from committing them while having the 
capacity to do them, he is rewarded. If he leaves them because of his incapacity 
while doing his best to commit them, he would deserve the punishment of the 
one who committed them. This is so because of the equivalence of [such desire 
backed by the effort to commit a sin] to [the actual committing of sin] in terms 
of [divine] reward and punishment, even if in the Law it is not so. This is why 
the Prophet, God grant him blessing and peace, said, 
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“When two Muslims face each other with their swords, both the killer and 
the one who is killed are in the fire.” They said, “0 Messenger of God, one 
is a killer, but why the one killed?” He said, “He was eager to kill the other 
one.” 166 

Thus, he made it equivalent to the status of the killer because of his eager 
desire to commit the sin, without their judgment (or, legal responsibility) being 
the same. There are many other examples of this in terms of reward and pun¬ 
ishment. The same is true of the liked and neutral acts of the heart. 

7.12.2 Worship of the Tongue 

As for the five acts of worship of the tongue, they are as follows. The obliga¬ 
tory ones are the saying of the two testimonies; recitation [from the Qur’an] of 
what is necessary, which is the part necessary to perform regular prayers; the 
saying of the obligatory words of prayer within the regular prayer that God and 
His Messenger have commanded, like the glorification in bowings and prostra¬ 
tions, the saying of “Our Lord, for you is the praise” after standing up [from a 
bow], the saying of the testimonies while sitting down, and the saying “God is 
great.” Included in the obligation [of the tongue] is the returning of greetings, 
there being two opinions concerning its initiation. Included in the obligation 
is the commanding of what is good and forbidding of what is evil, educating 
an ignorant person and guiding a misguided one, performing the testimony in 
specific cases, and, in general, the truthfulness of speech. 

Its liked [acts] are the recitation of the Qur’an, perpetual remembrance of 
God, and studying beneficial knowledge and its corollaries. 

Its prohibitions are saying all that displeases God and His Messenger, such 
as heretical innovations that oppose what God sent through His Messenger, 
calling to such, praising and strengthening such, and such as slandering and 
abusing a Muslim or harming one with any word, lying, false testimony, and 
speaking for God without knowledge, this last being the greatest prohibition. 

Its disliked [acts] are speaking of what is better to be silent about, even 
though there is no punishment for it. 

The Predecessors disagreed as to the possibility of speech that is neutral, 
whose two sides are equal. There are two opinions [on this], as mentioned by 
Ibn al-Munzir and others. 

The first of the two is that everything that is spoken is ineluctably either for 
him or against him [in reward or punishment], there being nothing such that 
it counts that is neither for nor against him. They argue using the well-known 


166 Bukhari #7083; Muslim #2888. 
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tradition, “Every speech of the son of Adam is against him, not for him, except 
for the remembrance of God and what follows from it.” 167 They further argue 
that every speech of his is recorded [by the angels], and [it is known] that only 
either good or evil is recorded [—and hence, every speech is either good or 
bad]. 

Another group says no, there is in speech that which is neutral that counts 
neither for nor against him, just as the movements of the body. They say that 
the majority of speech does not pertain to commanding or prohibiting, and this 
is neutral. 

The truth is that the movement of the tongue with speech cannot be equal in 
both sides, but rather, it is either preferred or not, for the tongue is not like the 
rest of the organs. Every morning, every organ of the son of Adam beseeches 168 
the tongue, saying, “Fear God [in our right}, for we are only by you; if you are 
right, so are we, and if you are crooked, so are we.” 169 What more than anything 
else hurls people into the fire headlong is the earning of their tongues. Every¬ 
thing that the tongue articulates is either from what pleases God or not; if it 
does, it is good, and if not, it is bad. This is different from the movement of 
the rest of the body. For one may benefit from the movement of the body in a 
way that is neutral with respect to its good or evil, as it is in whatever brings him 
comfort and benefit, and it is permissible for him to use it in whatever way ben¬ 
efits him, and there is no harm for him in the hereafter. As for the movement 
of the tongue, whatever is not beneficial is nothing but harmful, so beware. 

If it is said that it may be used in what brings worldly benefit, but neutral 
with respect to the two sides, and so its use should be classified in the same 
way—it would be said that its use when it is needed is good, and if not then 
it is bad, for it does not benefit him, and counts against him not for him. If 
it is said that if the act is neutral, so is the use of the tongue that serves as a 
means to it, for a means takes the judgment of its end—it would be said that 
that is not necessarily the case, for a thing may be neutral or obligatory, but 
its means may be disliked, such as fulfilling an act of obedience that has been 
vowed being an obligation even though its means, which is the vow, is disliked 
and we are told not to do it. The same is true of the disliked pledge [in order to 
save a life] being good, and its fulfillment or expiation an obligation. Similarly, 
asking the creation [for help] when in need is disliked, but it is permissible for 
one to benefit from it. This is very common indeed, and the means may itself 
be disliked or prohibited, while the end for which that means is employed is 
neither disliked nor prohibited. 


167 Tirmidhi 4:608; graded as hasan ghanb. 
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168 Most of the manuscripts have here t-k-f-r (i.e., either takjiir or tukaffir), which would mean 
“beseech.” For the tradition and the editor’s explaination of it, see Ahmad 18:402; see also, 
Maddrij(S), 405. 

169 TirmidhI 4:605; Ahmad 18:402. 
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7.12.3 Worship of the Body 

As for the five kinds of worship [incumbent] upon the limbs, they also come to 
be twenty-five types. For the senses are five and on each there are five types of 
worship. 

Upon the sense of hearing, it is an obligation to focus and listen to what 
God the Exalted and His Messenger, God grant him blessing and peace, have 
made obligatory, such as to listen to [the teachings] of Islam and [articles of] 
faith and their obligations, to the recitation in the prayer when the imam recites 
aloud, and to the Friday sermon, according to the more correct of the two posi¬ 
tions among the scholars on the matter. 170 ft is prohibited upon [the sense of 
hearing] to listen to disbelief and heretical innovation except where there is 
preponderant benefit in listening to it, such as refuting it, testifying against its 
perpetrator, increasing in faith and adherence to the Sunna through knowledge 
of their opposite, of disbelief and heretical innovation, and the like. [Prohib¬ 
ited also is listening to] the secrets of someone who had not made you privy to 
his secret and does not like you to know it, except if it comprises a right of God 
that is an obligation or for the sake of harming a Muslim and one is appointed 
to advise him and warn him. Similarly [prohibited is] listening to the voices 
of unrelated women in whose voices temptation is feared, if there is no need 
for it as testimony, dealings [of trade etc.], seeking of fatwa, court procedures, 
medical needs, the like. The same is true of listening to music and instruments 
of entertainment and diversion like the lute, mandolin, pipe, and the like. It is 
not obligatory to cover one’s ears if one happens to hear it without intending 
to listen to it except if he feels drawn and attracted to it, and only in such cases 
is it obligatory to avoid hearing it by way of closing the door [to sin]. 171 The 
case of this prohibition is similar to that of the prohibition against intending 
to smell the perfume [of unrelated women], and if the wind carries the smell 
to his nasal cavity, he is not obliged to block his nose. A similar example is that 
of an unintended look [at an unrelated member of the opposite sex], which is 
not prohibited, but the second look, if intended, is. 

As for the listening that is liked, it includes listening to what is liked of knowl¬ 
edge, recitation of the Qur’an, remembrance of God, and anything that God 
loves that is not an obligation. The disliked is the opposite of this, namely, lis¬ 
tening to all that is disliked but not deserving of punishment. The neutral, then, 
is obvious. 


170 Ibn Qudama, al-Mugh.nl, 3:193-196. 

171 “Closing the door to the means” (sadd bab al-dhamY) to sinful acts is a juristic doctrine, 
in particular in the Hanbalite school of Islamic law. 
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As for the obligatory part of sight, it is looking at the scripture, the books 
of knowledge if that knowledge is obligatory, and in general looking to see 
the difference between the permissible and the prohibited in things one eats, 
spends, enjoys, and things he is entrusted with in order to return them to their 
owners, and the like. The prohibited sight is to look at unrelated women with 
desire, and even without desire except when needed, such as [the necessity] 
for one who is proposing, bargaining, trading, or the witness, judge, physician, 
and [unmarriageable] relatives. The recommended sight is to look at the books 
of knowledge and religion by which a man increases in faith and knowledge, 
to look at the scripture, the faces of the scholars, the righteous, the parents, 
and the witnessed signs of God that lead to [affirming] His unicity, awareness, 
and wisdom. The disliked sight is that which has no benefit, for the sight has a 
useless aspect just like the tongue. How often useless looking leads to useless 
things, which [looking] is honorable to avoid and to cure the [ailments that 
come from such looking] is very difficult. One of the Predecessors said that 
they used to dislike unnecessary looking just as they used to dislike unneces¬ 
sary speech. The neutral part of sight is that which has neither any harm in 
short or long term nor any benefit. The prohibited sight is to look at the con¬ 
cealed parts of other people. These are of two types: what is concealed behind 
clothes and what is concealed behind doors. If he saw what is concealed behind 
a door and the concealed person pokes his eye and he loses it as a result, there 
is no [compensation] for him, by the clear command of the Messenger of God, 
God grant him blessing and peace, {in a tradition] that is agreed upon in its 
soundness, even if some jurists consider it weak for it being unclear or subject 
to interpretation. 172 This [prohibition] is the case if there is no overriding cause 
that makes such looking permissible, such as looking at something concealed 
that belongs to him or to follow up on a suspicion that he is appointed or per¬ 
mitted to confirm. 

As for the obligatory tasting, it includes the eating of food and drink when 
it is necessary [to save his life] and death is feared, for if one avoids it until 
he dies, he would die in disobedience for committing suicide. Imam Ahmad 
and Tawtis, 173 God be pleased with them both, said, “Whoever is compelled by 
necessity to eat carrion but does not do so enters the Fire.” The case is the same 
for taking medicine if it is certain that taking it would save his life, according 
to the more correct of the two positions on the matter. If, however, the cure is 
only likely, there is well-known disagreement among the Predecessors as well as 


172 The reference is to the tradition in Bukhari #6902; an account of the disagreement can be 
found in Ibn Hajar, Fath al-bari, 12:245. 
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173 Tawus b. Kaysan (d. 10/725) was among the leading Successors and a leading scholar of 
Yemen in his time. See Siyar 5:38. 
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later authorities on whether taking [medicine] is liked, or neutral, or if it is bet¬ 
ter avoided. Examples of prohibited tasting include the tasting of wine, poison, 
and tasting during the obligatory fast. As for the disliked tasting, it includes tast¬ 
ing doubtful things, eating more than one’s need, and eating the sudden meal, 
by which is meant the meal that belongs to someone who does not expect or 
intend to share it with him, and the eating of meals of those who compete or 
show off in feasts and invitations and the like. In the Sunan [it is recorded] that 
the Messenger of God, God grant him blessing and peace, “prohibited breaking 
bread with the show offs [those who take pride in their largesse].” 174 The same 
[dislike] holds for eating food that someone feeds you compelled by courtesy 
and not with the pleasure of his heart. The liked tasting includes whatever helps 
you in the obedience of God Almighty and Magnificent from what God has per¬ 
mitted, eating with your guest in order to make his meal more pleasant, and 
eating with a host, accepting whose invitation is an obligation or liked in itself. 
Some jurists have considered it obligatory to eat from the feast accepting which 
is itself an obligation, due to the command to that effect by the lawgiver. 175 

The neutral tasting is whatever in which there is neither sin nor anything 
that inclines it [in a good or bad direction]. 

As for the five classes of worship with respect to the sense of smell, [they are 
as follows]. The obligatory smelling is what is necessary to establish the dis¬ 
tinction between the permissible and the impermissible, such as the smelling 
by which the nature of something is known as to whether it is corrupt or 
sound and whether it is poisonous or harmless, or to distinguish between what 
one can benefit from and what one cannot benefit from, and for an expert 
when judging something to be sound or flawed and the like. The impermissible 
smelling is to intentionally smell fragrant perfume while in the state of ihram, 
to smell usurped or stolen perfume, and the smell of the perfume of unrelated 
women lest it incline one to what is beyond [merely smelling]. As for the liked 
smelling, it is whatever aides you in obedience to God, strengthens the senses, 
and relaxes the soul for knowledge and action. Of this kind is the gift of per¬ 
fume and sweet basil that has been presented to you, as it has been recorded 
in the Sahlh of Muslim, God be pleased with him, that the Prophet, God grant 
him blessing and peace, said, “Whoever is presented with sweet basil as a gift, 
for it has good smell, light in weight.” 176 


174 Abu Dawud 4:132; al-Hakim, al-Mustadrak 4:129. 

175 The term “lawgiver” is employed in Islamic literature for both God and the Prophet 
Muhammad, depending on the context. This is in reference to the tradition narrated in 
the Sunan of Abu Dawud 2:828. 

176 Muslim #2253. 
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The disliked is to smell the scent of the oppressors and people of doubt and 
the like. The neutral [kind of smell] is whatever has no prohibition or liability, 
or any religious benefit {nor is it related to the Law}. 

As for the relation of these five [categories] to the sense of touch, the oblig¬ 
atory kind of touching is to touch one’s wife when having intercourse with her 
or the slave girl when it is obligatory to protect her chastity [by fulfilling her 
desire]. The prohibited part is to touch unrelated women. The liked part is [to 
touch one’s wife for sex] if it [has not become an obligation but] helps to avert 
one’s eyes [from unrelated women due to sexual frustration] and restrain the 
ego from what is prohibited and chastity of his wife. The disliked touch is to 
touch one’s wife for pleasure when in the state of Hiram or in the state of seclu¬ 
sion [during Ramadan] and while fasting if he cannot control himself. Similarly 
[disliked] is to touch a dead body [of an unrelated man or woman] except for 
the one washing it, for the body upon death becomes like a living unrelated 
woman in honor; and it is liked to cover it from the eyes and to wash it while 
covered with a shirt, according to one of the opinions. Similarly [disliked] is to 
touch a man’s thigh for those who say that it is a private part. The neutral part 
of [touch] is whatever has no harm or religious benefit. 

These categories apply also to holding with the hand, walking with the legs, 
and their likes in obvious ways. Thus, earning what one is capable of for one’s 
sustenance and that of one’s wife and dependents is an obligation. Whether it 
is an obligation in order to pay off his loan there is disagreement. The correct 
opinion is that it is indeed an obligation for him to be able to pay off his loan, 
ft is not so, however, for paying zakat. ft is debatable whether it is an obligation 
to perform the obligation of the Pilgrimage . 177 The stronger evidence suggests 
that [earning enough if one is capable] is an obligation in order to possess the 
capacity to perform it and to be able to perform the sacrifice; the well-known 
opinion, however, is that it is not obligatory. 

The obligatory part of holding [by the hand] is to help anyone in need, 
to throw stones at the Satan [during Pilgrimage], perform ablution and dry- 
ablution. 

The prohibited is to kill a soul God has prohibited, seize protected property, 
hit someone that one is not permitted to, and the like. Included also are some 
kinds of games prohibited by text 178 such as backgammon, and chess, which 


177 In the case of zakat, if one does not possess the minimum amount, it is not due, and there 
is no need to earn more to pay it. The obligation of Hajj is qualified by the ability to pay 
for it, and whether one who is capable is religiously obliged to earn enough to perform it 
is debatable. 

178 This is in reference to Muslim #2260. 
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is even more strictly prohibited than that in the view of the Medinan school, 
and the same as [backgammon] in the school of the jurists of hadith such as 
Ahmad and others, and less than that according to others among them. Also 
[prohibited] are things like writing or copying innovated heresies that oppose 
the Sunna except when accompanied by their refutation and critique, and the 
writing of injustice and wrong, oppressive judgment, slander, flirtation with 
unrelated women, and whatever harms the Muslims in their religion or life, 
especially if one makes one’s earning with it, “Woe to them, then, from what 
their hands write, and woe to them in what they have earned” [2:79]. Similarly 
[prohibited] is a mufti’s writing of a verdict that opposes God and His Messen¬ 
ger, except if he is one who strives his best and gets it wrong, in which case the 
sin has been removed from him. 

As for the disliked [actions of the hand], it includes all useless things and 
games that are not prohibited, and the writing of that which has no benefit or 
harm in this world or the next. 

The liked includes the writing of all that benefits the religion or a Muslim in 
any way, charitable acts such as to help an artisan, to fix a broken thing, or pour 
from one’s own bucket into the bucket of someone in need, or help someone 
lift his load to his beast or hold it until he rides it, or to help him with his hand 
in whatever he needs, and the like. This also includes the touching of the pillar 
[of the Ka'ba facing south toward Yemen] during circumambulation; in kissing 
it after touching it there are two opinions. 

As for the permissible, it includes all things in which there is no harm or 
benefit. 

As for walking, the obligatory part includes walking to Friday prayers and 
congregational prayers, according to the more correct of the two opinions on 
the matter, for twenty-some proofs that have been mentioned elsewhere. 179 
Also [obligatory is] walking around the [Sacred] House for that circumambula¬ 
tion which is [itself] obligatory, and between Safa and Marwa either by himself 
or in a carriage, and in general walking to fulfill the command of God and His 
Messenger when one is called to it, walking to keep good relations with one’s 
relatives, his parents, walking toward gatherings of the knowledge that is oblig¬ 
atory to obtain, or to teach [such obligatory knowledge], and walking toward 
Pilgrimage if the distance is not too great and if there is no harm upon him in 
it. 


179 The reference may be to the author’s treatise, Ibn al-Qayyim, al-Salah wa-hukm tarkiha, 
ed. ‘Abdallah al-Manshawi (al-Mansura: Maktabat al-Iman, n.d.). 
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The prohibited walking is all that is in disobedience to God, and it is part of 
the legs of Satan that the Exalted mentioned [in the verse:] “And assail them 
with your cavalry and infantry” [17:64]. Muqatil, 180 God be pleased with him, 
said, “Seek help against them with the cavalry and infantry of your army, for 
any rider or on foot in the disobedience of God is from the army of Iblis, God 
curse him.” 

In the same vein, these five rules apply to riding as well. 

The obligatory riding is for war, jihad, and obligatory pilgrimage. 

The recommended riding is what is liked of these acts, and for seeking 
knowledge, caring for relatives, and honoring the parents. Concerning the stay 
at ‘Arafa there is disagreement as to whether riding there is better or walking 
on foot, and the right opinion is that riding is better if it is of benefit in teaching 
the rituals [of Pilgrimage] and following them, and if it is more helpful for him 
in supplicating and if it does not harm the animal. Its prohibited part is to ride 
in disobedience to God. Its disliked part is to ride for the sake of diversion and 
play and in anything that is better to avoid. Its neutral is what brings neither 
reward nor punishment. 

These are fifty categories of ten things: the heart, hearing, seeing, tongue, 
nose, mouth, hand, leg, genitals, and riding. 


180 Muqatil b. Sulayman (d. 150/767), originally from the Balkh and who settled in Basra, was 
among the leading exegetes, highly praised by the likes of al-Shafi‘i, hut was accused of 
extreme anthropomorphism and was deemed weak in Hadith. See Siyar 7:201. 
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CHAPTER 1 


The Stations of the Journey 


On the stations of “You alone we worship” in which the heart moves from sta¬ 
tion to station in its journey to God the Exalted. 

The People [of Sufism] have said much in characterizing the stations and 
their number; some say they number a thousand, others say a hundred, and 
others say more or less than that. Everyone has described them in accordance 
with his journey and experience. I will mention of that what is beneficial briefly 
and comprehensively, God willing. 


1 The Station of Awakening 

The first of the stations of servanthood is the awakening. It is the stirring of the 
heart to an awesome and sudden panic from the slumber of heedlessness. By 
God, how beneficial this panic is, how invaluable and vital, how direly needed 
for the journey ahead. Whosoever feels it, by God, feels the breeze of felicity, 
without which he stays in the stupor of heedlessness. When he is alerted, he 
resolves to journey to the first stations, starting for his land from where, unbe¬ 
knownst to him, he was once captured. 

Hurry to the Gardens of Eden for they are 
Your first destination, where you shall camp 
Once captured by the enemy, now 
We return home and celebrate 

He now gathers his provisions and sets off for the station of resolve, which is the 
solemn pledge to undertake the journey, parting from anything that obstructs 
and hinders it, taking up everything that helps and brings it closer. His resolve is 
only as good as his initial alertness and awakening, and his preparation is only 
as good as his resolve. 

When he awakens, his awakening leads him to thinking, which is the name 
for the focusing of the heart on his sought after goal for which he is now pre¬ 
pared, but only in a general way, not yet knowing its specifics, nor the way that 
leads to it. 
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2 The Station of Insight 

When his thinking is sound, it leads him to insight, which is the light in the 
heart by which he sees the promise and the warning, the Garden and the Fire, 
and what God has promised in the former to His ally-saints and in the latter to 
his enemies. He sees men rising up from their graves, rushing toward the call 
of the truth. The angels of the heavens have descended and surrounded them, 
and God has come and His Chair installed for the Final Judgment, the earth 
illumined by His light. The book [of deeds] has been placed, the prophets and 
martyr-witnesses brought forth, the Balance installed, the scrolls rolled out, dis¬ 
putants gathered, everyone carrying his burden. A glimpse of the Cistern and 
the cups is seen; the thirsty are many but the invited a few. The Bridge has been 
installed and men are drawn near to it. The divine lights for crossing it have 
been distributed to overcome its darkness, the fire swallowing itself in rage just 
underneath, and those falling into it many, many more than the saved ones. 

There opens an eye in his heart by which he sees all this and a specter 
installed in his heart shows him the afterlife and its eternity and this world and 
its transience. 

Insight is the light that God throws in the heart by which the reality of what 
the Messengers have brought is seen. One sees it as if he is looking with his 
eyes, thus realizing the benefit of prophetic teachings and the harm of oppos¬ 
ing them. This is the meaning of the saying of one of the knowers, “Insight is 
the realization of the benefit and harm of a thing.” 1 Another one of them said, 
“Insight is what rids you of confusion either through faith or direct sight.” 2 

Insight has three levels; whosoever completes them has attained it com¬ 
pletely. Insight in divine names and attributes, in command and prohibition, 
and in the promise and the warning. Insight in divine names and attributes 
means that your faith is not afflicted by any doubt that contradicts God’s 
description of Himself and the Messenger’s description of Him. Rather, the 
doubt contradicting that becomes for you tantamount to doubting the exis¬ 
tence of God, for both are equal in their falsehood for men of insight. 

The essence of this is that your heart sees the Lord Almighty and Magnificent 
settled on His Throne, issuing through speech His command and prohibition, 
watching the movements of the world higher and lower, individuals and beings, 
hearing their voices, watching their inwardly states and secrets. The affairs of 
kingdoms are under His watch, descending from Him and rising up to Him, His 
possessions stand before Him upholding His commands throughout the king¬ 
doms. Characterized by traits of perfection and glory, transcendent above any 


i See al-Baghawi, Tafsir al-Baghawi 2:263. 
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Uj 4jUIj iiLI j c_Lp_jIIj Jc_j)I 4:^2-, (Jj_y (_jgi c«i>jj^sJI» <*i o~rjl 4 jJ 5 liU 
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6 jp j] ^Aj y? {j* |j>-j»*- ^3 I li £ 4 j ! Jc ^ 6 JA (3j £ 4jL)j V 6 JA (3 ^ ^ -ACj 

£*b^2ji)l £4Ai! *L>- J5j £^~ 3^ Ccl- 3 1Ijb*-3I <l^y J £J^~1 

«■ «■ 

o^Ikrj »aS j £*Ij^Ja)Ij j^uu)L ^(3^j ^ j^sjl jj £$jja) I jSj 

j&j ^ 3jTlj I £*Vj £4£ j*j J^ (3^J 3^*-*A>-lj 

jj**lj Oj^ j^jj^ cIU*-3>j ^3^ <^31 J^j £jj-*li <—-vaJj 4ijl_jll JSj 4(J*Ua*)l 

.^Ul l3U^sI l3U^sI jjla^L**lUj La*j l^vaxj jLIIj 44Jc 

il^ljij S>-VI 4 j _j^ ^ i >aa I j*a y# *aa 13 <uLi) ^ y^y £ dAI ^ c£_x u^ *3$ (3 ^AiA^ 

.l^L^ajJjl 4C yw<jj 3 j}^j 

^CxP c^Ia “AaL^ ajIS^ £ Jl 4 j cjj^>-I U 4j (3-X 4 ^^^ 3 *3 Ai JJL jjj <<5jiLvaJ!>>L3 
!^\djl*JI ^jAtxj 3j5 l-A&j £^X3li£ Ojlys^JJJ £^J>**aJ^ <JA*PO 3 4cIj 3I i^AIS ( j3 ;>c A^ 

U[ 3j33 {j* 3UaL>- U 5j<vaJI» Ijt-^a^j JlSj .«4j j y3A)lj C«-^tJlj Jf-^“ 6 j2*aJI» 

.«l)U*-> b«lj (l)bcb> 

coLUJIj ^\ (3 6 jy^i jy^\ -U5 il^Clwwl ^yo Ol>j J 5j^vaJlj 

, ft , 

• ^3 ^ 3 ^3y^i3 ^ (3V^ ^3 y* ^ ^ 3 ^JCr^.3 

i, ft «• «. 

4j 4jL^?jj C«l3j 4j iiAil 3 a>^j L« 4^3i ‘-^^T |_3 ^ :oLi^Jlj ^Is^VI (3 S 

#• Ij^ 41 (• I ^j>"j J 3j^JlJ Ij 4^<xJ I -L»P dJJ 4^jIxi. I 4^<^J I 0 j^j c 4 J y ^3 

.J'UaJI JaI jap *^U! (J 

^ ft ^ ^ ft 

IjA^aj i^L^j d^L C <3^P b jl«^« ^ J 0 LI 3 -^wJ l)1 1 -Aa J^Pj 

ft , ^ ft <* .ft 

£ 1Ij lc^ ^ | y^° ^ £ 47 Ij ^j 4^ Ij £ 4 JjL*j 4j jic ^1 lx) I eP ^ 

jUa^l j 6-bLc 4 jA) «o ^b«lj £ < 3^ -\cl_y3j fi jap 3jb dj^u-C dAlb3l y *\3 

£jlillj ^jSIjIaI)!j Jj^3! y& IajA« £j%L| <JpJ^A bj^ £(J^Ji <lS\jLyiJ l byf&y* cdJJU! 


2 See al-Tilismam, Sharh al-Manazil 2 : 343 . 


Ibn Qayyim al-Jawziyya - 978-90-04-41341-2 
Downloaded from Brill.com05/07/2020 06:09:00PM 
via University College London 



296 IBN QAYYIM AL-JAWZIYYA, MADARIJ AL-SALIKIN 

flaws, deficiencies, and likeness, He is how He describes Himself in His Book, 
above what His creation attributes to Him. Ever-living, He does not die; Ever- 
watchful, He does not sleep; All-knowing, from whom not the slightest morsel 
in the heavens and the earth is hidden; All-seeing, He sees the crawling of the 
black ant, on a fixed rock in a dark night; All-hearing, He hears all voices, despite 
the differences of languages and varieties of needs. His words have attained 
perfection in truth and justice, His attributes are too far above in greatness 
to be analogized to the attributes of His creation in likeness or parable; His 
being, similarly, too lofty to be likened to other beings in essence. His acts have 
encompassed all creation in justice, wisdom, mercy, charity, and grace. His is 
the creation and the command, His is all bounty and grace, His is the king¬ 
dom and praise, His is all tribute and splendor. He is the First, there is nothing 
before Him; He is the Last, there is nothing after Him; He is the Dominant, there 
is nothing above Him; He is the Hidden, there is nothing other than Him. His 
names are names of praise, eulogy, tribute, and splendor, which is why [they 
are described] as beautiful. His attributes are all attributes of perfection, His 
description is all description of glory, His acts are all acts of wisdom, mercy, 
benefit, and justice. Everything in His creation points to Him, guiding to Him 
whomsoever heeds them with insight. He did not create the heavens and the 
earth without purpose, nor abandon man idle and aimless. Rather, He created 
the creation to establish His unicity and worship, and perfected His bounty 
upon them so that they may attain more of His bounty and generosity by thank¬ 
ing Him for it. He made Himself known to His servants in all manner of ways. 
He dedicated to them signs, diversified the proofs, calling upon them to His 
love from all the doors, extending between Him and them the surest of ropes, 
thus completing for them all the blessings, thereby establishing upon them the 
most decisive of proofs. He has filled them with His blessings, obligating Him¬ 
self to mercy, beginning His Book that He has written with [the promise] that 
His mercy overwhelms His wrath. 

Men differ in their insight according to the difference in their knowledge and 
understanding of the prophetic teachings and knowledge of the falsehood of 
the doubts that oppose their reality. 

You shall find the weakest of men in insight the men of the scholastic dis¬ 
course that is false and blameworthy, whom the Predecessors have censured, 
due to the former’s ignorance of scriptural texts and their meanings and the 
obduracy of false doubts in their hearts. If you consider the state of the com¬ 
moners who are, in their claim, not even believers, you shall find them better in 
insight, stronger in faith, greater in surrendering to revelation, and submitting 
to the truth. 3 


3 For a treatment of the doctrine of the unbelief of the commoners and the reaction against 
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Lfjo bj i^j^j ^|j d. j! jb-b I 3 b" ^ ^^1 1 3 y*u 6 Ij 3 I -3<ulc 31^ 4715^1^- 3 ^ $• ^gi> 

4^xJ i47^Lpj 6 -L>-jj jU:l 3 b* 3 “^ ob^'yi dijT 

ic_3Cdjli^xl)l ( 3 [ ( b^ j*j .4~*\^J L^[ Ijb«j3 

ft ft ft 

ic-jbv-VI 3 jil 6 -^p j ^ -Uj cc-jl jj^I ^ 41^- ( 3 [ jt-fcboj cO^Vbl jt-i 
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£4^j!| 4^3; C A*j»b! ^ic C4x)Ul 41^ j^Jc ^lilj C 4xjbJI *U^j ^r U 

, «. 

^-^•jbj fi 3 (^bJI dJjbjj C43a^ i^bxj 41tf^j 0^ 42IS ,, " 3*^i^ c-^l^JI J 

.1^3j 13b 4>fl]l^-l 4^tJI ^b^i) ^ixllj b^ft-^5j 4 j j--J1 j^L^\ 45 3 

L ^ ^_JlbJ I «U ^ ^ I bl I UI ^ I 1 6j\*^U ^f* b I i34Xy5 I l -^"^ 

ft ft 

I -Up cbi^JK® |A«bJl (Jb>- 3*bI j blj «\b?UI 4-JtJ! J 

<* ^ fr ^ ft ^ ftft 

•[ 3 ^] I^U'lj b-b*^ |t-bplj tbb ^ 3 j^^j ® 'jy^i j 


it in the writings of al-Ghazali and other theologians, see Anjum, “Cultural Memory of the 
Pious Ancestors in al-Ghazali,” Numen 58 (2011), 351 ff. 
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The second level of insight is insight in command and prohibition, which 
means purifying [one’s awareness of these] from opposition to them through 
the ruse of interpretation, 4 blind following, or desire, such that there remains 
no doubt in one’s heart that opposes his definitive knowledge of the command 
of God and His prohibition, nor any desire that prohibits him from putting it 
into action, practicing it, and adopting it. No blind following [of other men] 
diverts him from putting forth his best effort in receiving the commands from 
the niche of the [scriptural] texts. This is how you know those possessed of 
insight and knowledge from those without. 

The third level is insight in the promise and the warning, which is to tes¬ 
tify that God the Exalted watches over every soul, seeing what it has earned of 
good and evil, past and future, in the abode of action and the abode of reward. 
This is a corollary of His divinity, lordship, justice, wisdom, doubting which is 
like doubting His divinity and lordship, rather, doubting His existence, for it is 
impossible for it to be otherwise. For it is not fitting that leaving the creation 
aimless, idle, and without purpose be attributed to Him; God is far, far above 
such a thought. 

Which is why the testimony of the intellect to reward and punishment 
[in the afterlife] is like the intellect’s testimony to divine unicity. The cor¬ 
rect opinion [on this debate among scholars], therefore, is that the afterlife 
is known by reason, but its specifics can be known only through revelation. 
This is why God Almighty and Exalted has made the rejection of the after¬ 
life tantamount to disbelief in Him Almighty, for it is rejection of His power 
or His divinity, and both are tantamount to disbelief in Him. The Exalted 
said, 


And if you are astonished, then astonishing is their saying, “When we are 
dust, will we indeed be [brought] into a new creation?” Those are the ones 
who have disbelieved in their Lord, and those will have shackles upon 
their necks, and those are the companions of the Fire; they will abide 
therein eternally. [13:5] 

There are two opinions concerning this verse. One is that it means if you are 
astonished by their doubt, “When we are dust, will we indeed be [brought back] 
into a new creation?” it truly is astonishing, for how can they deny this, when 
they have been created from dust when they were nothing. The other is that 


4 See Glossary, “ ta’wil 
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if you are astonished by their associating partners to God and refusal to submit 
to divine unicity and monotheistic worship, then their rejection of resurrec¬ 
tion and saying “When we are dust, will we indeed be [brought] into a new 
creation?” is even more astonishing. 

Either way, the human being’s rejection of resurrection is a strange thing, 
and it is nothing but rejection of the Lord and disbelief in Him and rejection of 
His divinity, power, wisdom, justice, and authority. 

The author of al-Manazil has a different interpretation of insight. He said, 

Insight is what rids you of confusion. It has three levels. First, that you 
know that the [scriptural] report that informs of the divine law issues 
from a Being that does not fear its repercussions. You, therefore, recog¬ 
nize its right to be upheld with certitude, and feel anger for its violation, 
guarding it jealously. 

The meaning of his words is that what the Messenger, God grant him bless¬ 
ing and peace, has taught has issued in reality from the Truth, and its follower 
does not fear any evil, but is secure, for it is the truth and the follower of 
the truth does not fear. It is the right of that report upon you that you ful¬ 
fill what you are commanded, without entertaining any doubt or obeying just 
because it is a safer wager. Rather, your duty is not fulfilled nor your job done 
until you do it with a certitude that accepts no doubt. You also feel anger 
toward one who opposes the law, jealously guarding its right against loss or 
neglect. 

Jealousy, in the view of Shaykh al-Islam [al-HarawI], is part of the perfection 
of insight. For the feeling of jealousy and anger upon seeing neglect toward 
something is proportional to one’s inner awareness of its truth and its right¬ 
ness, and the love and honor one feels for it. It is proof of the love, honor, and 
reverence one has toward the Truth. This is the essence of insight, for just as 
the doubt that spoils the perfection of obedience blinds the eye of insight, sim¬ 
ilarly, lack of anger and jealousy for its rights when they are violated and its 
sanctions when they are opposed blinds the eye of insight. 

He said, 

The second level is that you witness in the guidance or misguidance by 
the Truth [i.e., God] justice, and in the variation of its kinds, [you see] 
consideration of benevolence, and you see in this attraction the rope of 
connection. 
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By one’s witnessing of justice in His guidance of whomever He guides and 
His misguidance of whomever He misguides he, God have mercy on him, 
means two things. First, His exclusive agency in creation, guidance, and mis¬ 
guidance. Second, His wielding of that agency is accompanied by wisdom and 
justice, not arbitrary or haphazard. His wisdom requires guidance of whomever 
He knows is fit for guidance, acceptance, and gratitude, and will flourish, and 
misguidance of whomever He knows does not deserve guidance, nor will he 
accept it or be grateful for it, nor will it bear fruit with him. For God is best aware 
of where to render His message both originally [in choosing messengers] and 
by inheritance [in choosing followers of his messenger]. The Exalted has said, 

And thus We have tried some of them through others that the disbelievers 
might say, “Is it these whom God has favored among us?” Is not God most 
knowing of those who are grateful? [6:53] 

Such are the ones who appreciate the value of His guidance and are grate¬ 
ful for it. They love Him and praise Him for making them His people, for He 
Almighty never deviates from the requirement of justice and charity in guid¬ 
ing whomever He guides and misguiding whomever He misguides. He never 
turns away from His door nor repels from His company anyone who deserves 
to be drawn close and receive guidance and generosity. He repels only those 
who deserve rejection and repulsion. His wisdom and praiseworthiness refuse 
drawing close and honoring such a person and making him among His people, 
His chosen elite, and His allies. 

It may still be said, “Why did He create such people?” 

This is the question of an ignorant, wrongful one exceeding in ignorance 
and wrong! The creation of opposites and complements is the perfection of 
His lordship, like day and night, hot and cold, pain and pleasure, good and evil, 
and the heavenly blessings and the fire. 

His words, “in the variation of its kinds you see consideration of benevo¬ 
lence,” mean by diversity of kinds difference in type, measure, and attribute, 
from the various kinds of opinions and faculties and sciences, and the like. He 
has divided [people] in keeping with His benevolence and benefit, giving each 
one what is best for it, what is most beneficial to it, out of benevolence and 
charity. 

His words, “you see in this attraction the rope of connection,” mean you see 
His enabling you to obey what He wants to draw you close to Him. He uses 
“attraction” as a metaphor for this special enabling and granting of success, and 
he meant by “connection” drawing near, and by “rope” the means that takes you 
to Him. He thus alludes to the fact that you find guidance by His enabling of you 
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ft 

.Aj[dJd (bc^ - ^ ^bb c -^ w j-A^-I ^U:| 
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and His drawing you close to Him, making you hold on to His rope—which is 
His pledge and promise to His servants. Witnessing this makes you stronger in 
love and gratitude and urges you to do your utmost in worship. This is all part 
of insight; he who lacks insight is deprived of all this. 

He said, 

The third level is the insight that opens up inner awareness, establishes 
the allusion, and gives rise to perspicuity. 

He means the insight that comprises [spiritual] unveiling and experience, by 
which wellsprings of inner awareness 5 in the heart issue forth. He did not say, 
“knowledge issues forth” because inner awareness is more specific than that in 
the view of the People. 6 It is to knowledge what soul is to the body; it is the soul 
of the knowledge and its essence. 

He has stated the truth, God have mercy on him, for through this insight 
break open from the heart wellsprings of awareness that do not come through 
training or study. Rather it is understanding that God gives His servant in His 
Book and religion in accordance with his insight. 

In his words “and it establishes the allusion,” by “allusion” he means what 
the People refer to as states, stations, and tastes that someone unfamiliar to 
this path denies, but men of insight affirm. Many of these matters return to 
the aspirant, for if he has insight, it affirms these things for him, makes these 
things a reality for him, and makes him aware of their details. If he is deficient 
in insight, or is ignorant, he does not know the details of what he is denying 
and is not guided to its affirmation. 

His words, “it gives rise to perspicuity,” mean that insight causes to grow 
truthful perspicuity 7 in the heart, which is a light that God throws into the heart 
by which one separates between right and wrong and truth and falsehood. The 
Exalted said, “Indeed, in that there are signs for the discerning” [15:75]. Mujahid 
said, “[the discerning means] the perspicuous.” It is recorded in al-Tirmidhi in 
the tradition of Abu SaTd al-Khudri, God be pleased with him, on the author¬ 
ity of the Prophet, God grant him blessing and peace, that he said, “Beware the 
perspicuity of a believer, for he sees with the light of God Almighty.” Then he 


5 The term ma'rifa can translated rightly in al-Harawi’s usage as “gnosis,” but not so in Ibn al- 
Qayyim’s usage, which is why I have opted to translate it as "inner awareness.” It is the key to 
al-Harawfs mystical contentions; for more, see “Translator’s Introduction.” 

6 See Glossary, “The People or al-qawm’’ 

7 For firasa, translated here as perspicuity, see T. Fahd, ‘ frasa ,” in E 12 , 2:916, who defines it as 
“the foretelling of moral conditions and psychological behavior from external indications and 
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oL'y dJJi (j j^> :lji ^ •« ( _}>-j J^- auI jj~^k~ 4jU 4-»lIji ljil» :JU 


physical states;” this definition, however, conflates firasa with qiyafa (physiognomy). Ibn al- 
Qayyim’s definition of the term as a kind of spiritual insight not necessarily related to physical 
features is in keeping with the way al-HarawI and the Prophetic traditions employ it. 
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recited, “Indeed, in that there are signs for the discerning.” 8 [In the aforemen¬ 
tioned verse], al-tawassum is of the form tafa”uL from the word al-slma, which 
means a mark. A perspicuous person has been called mutawassim because he 
infers from what he witnesses information about what is unseen, thus he goes 
from seeing to believing. This is why God the Exalted singled out such people 
as drawing benefit from signs, for they establish evidence based on what they 
see for the reality of what the messengers have taught of the command and 
prohibition, reward and punishment. God granted this faculty to Adam, upon 
him be peace, and taught him it when He taught him names of everything, and 
his children and successors inherited those from him. Every heart [i.e., mind] 
is capable of that, and [this faculty of discernment] exists in [the heart] and 
by it the proof [of God upon humans] is established, lessons learned, and cor¬ 
rect argumentation achieved. For God has sent His messengers with reminders 
and warnings in order to perfect this capacity with the light of revelation and 
faith, adding that to the light of perspicuity and capacity. It thus becomes light 
upon light; the insight is strengthened, the light redoubled, and it continues to 
increase until it can be seen on one’s face and body and speech and actions. 

Whosoever does not accept God’s guidance and raise his head to it [in eager¬ 
ness] his heart enters into an envelope and a cover and becomes dark and blind 
from insight, and the realities of faith are concealed from him. He sees the truth 
as falsehood and falsehood as truth, guidance as misguidance and misguidance 
as guidance. The Exalted has said, “Nay, but that which they have earned is rust 
(ran) upon their hearts” [83:14]. Here, al-rayn or al-rdn [the verbal noun of the 
verb rdna\ means a thick veil that prevents the heart from seeing the truth and 
submitting to it. 

The strength of one’s perspicuity depends on the strength of insight. [Per¬ 
spicuity] is of two kinds: the noble and upright perspicuity, which is limited 
to the people of faith; and the low and mean perspicuity, which is shared 
between the believer and the disbeliever. This latter one is the perspicuity of 
those who train themselves through hunger, night vigil, and seclusion, stripping 
their attention from all kinds of engagements. Such people acquire a perspicu¬ 
ity that unveils images and information concerning some of the hidden things 
of a base nature whose unveiling or discovery does not comprise any perfection 
of the soul, nor purity of faith, nor inner knowledge. Their perspicuity does not 
go beyond these lowly things, because they are veiled from the Truth Almighty 
and Exalted, so their perspicuity does not rise up to differentiate between His 
ally-saints and enemies, and [between] the path of the former and the path of 
the latter. 


8 This tradition is generally graded as weak. See Madarij(S), 437m. 
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As for the perspicuity of the truthful, the knowers of God the Exalted and 
His command, when their ultimate concern becomes attached to the love of 
God the Exalted, His knowledge, worship, and calling the creation to Him upon 
insight, their perspicuity becomes attached to God and to the light of revelation 
along with the light of faith. It distinguishes between what God loves and hates 
of people, sayings, and actions. It distinguishes between the corrupt and the 
sound, truth and falsehood, the truthful and the liar, and recognizes the mea¬ 
sure of the preparedness of the aspirants to God the Exalted, and thus treats 
every person according to his capacity in knowledge, determination, and prac¬ 
tice. 

The perspicuity of such men commits them to the unveiling of the prophetic 
path and teaching it to others and purifying it from all other paths, and the 
unveiling of the deficiencies of the ego, the ailments of spiritual practices that 
prevent the aspirant from the path of the messengers. This is the noblest and 
most beneficial kind of insight and perspicuity in this life of the servant and 
the next. 


3 The Station of Purpose 

When one is awakened and acquires insight, he moves toward purpose and 
sincere will, gathering his purpose to undertake the journey of flight to God, 
knowing with certitude that it must be done. He packs his necessary belongings 
and provisions for the journey, disengaging himself from all the attachments 
that prevent him from taking off. 

The author of al-Manaz'd has divided purpose into three levels, saying, 

The first level is the purpose that motivates one to undertake the dis¬ 
cipline, removes the hesitation, and invites one to separate from one’s 
possessions. 

He mentioned three things here: it motivates one to start on the path without 
interruption and hesitation, untainted by other purposes such as ostentation 
or fame or desire for praise or power or honor in the eyes of others. 

He said, 

The second level is the purpose that cuts off anything that may prevent 
him, resists any obstacle, and overcomes any difficulty. 
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He means that [the seeker’s strength of purpose in this level] overcomes any 
difficulty or obstacle, and renders any blow bearable. 

He said, 

The third level is the purpose that surrenders to the discipline of the 
knowledge [of the law], and resolves to respond to the call of the wisdom 
of the ruling and to cross the ocean of annihilation. 

He means that [this level of purpose] adheres to [esoteric] knowledge in order 
to be disciplined and reformed by it. By ‘‘responding to the caller to the reli¬ 
gious, normative command” he means whenever it makes a demand on him— 
for every judgment on every scholarly matter calls out to be believed in and act¬ 
ed on—he intends to respond to it. He means by “the wisdom of the ruling” the 
secrets and wisdom that led to the legislation of the ruling. This is to respond 
to it at a level higher than merely obeying, namely, love and reverence, and in¬ 
ner knowledge and praise. For the command itself calls for obedience and the 
wisdom and purposes that it contains furnishes inner knowledge and love. 

His words, “the resolve ... to cross the ocean of annihilation” refer to the ulti¬ 
mate goal of the People. According to some of them, however, it is a necessity 
for the path and not its ultimate end, whereas for others it is an obstacle from 
the obstacles of the path, not its end. Nor is it necessary for every aspirant. 
Those who have strength and determination do not encounter it, for the state of 
subsistence is more perfect than it. This is why subsistence was the state of our 
Prophet, God grant him blessing and peace, on the Night Journey, even as he 
saw what he saw. The state of Moses, however, was annihilation, which is why 
he fell unconscious when he saw God reveal Himself to the mount. 9 The wife of 
the minister was more perfect than the other women in her love for Yusuf, yet 
what happened to them [when they cut their fingers] did not happen to her, 
for they were annihilated but she subsisted. 10 This will be investigated further 
presently, God willing. 


4 The Station of Resolve 

When one’s purpose is consolidated, it turns into firm resolve that necessitates 
the onset of the journey accompanied by reliance upon God. God the Exalted 
has said, “Once you are resolved, trust God” [3:159]. Resolve means firm pur- 


9 This is in reference to Q. 7:143. 
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10 This is in reference to Q. 12:31. 


Ibn Qayyim al-Jawziyya - 978-90-04-41341-2 
Downloaded from Brill.com05/07/2020 06:09:00PM 
via University College London 



312 IBN QAYYIM AL-JAWZIYYA, MADARIJ AL-SALIKIN 

pose joined with action. That is why it has been said that it is the onset of the 
movement to seek what is intended. The fact of the matter, however, is that the 
beginning of the movement comes from resolve, but is not [part of] it. However, 
since it is immediately followed by [resolve], it is sometimes conflated with it. 
Its essence is the concentration of all faculties of will upon the action. Resolve 
is of two kinds. First, the resolve of the aspirant to start on the path, and this 
is part of the initial stages. Second, resolve during the journey, which is more 
specific than this and is part of the states, and we shall mention it in its place 
God willing. 

In this station, one needs to distinguish between what is in his favor and 
what counts against him, so that he may bring along the former and com¬ 
pensate for the latter. This is [the station of] self-reckoning, which comes in 
succession before [the station of] repentance, for when he comes to know what 
is for and what is against him, he embarks on the task of compensating for what 
is against him and unburdens himself from it, which is repentance. 

The author of al-Manazil has placed repentance before self-reckoning, the 
reason being that he saw repentance as the first of the stations of the aspirant 
after awakening, and that repentance is not completed without self-reckoning; 
thus self-reckoning is the completion of the station of repentance. The purpose 
of self-reckoning is, then, to continue to protect the repentance lest one lose it. 
It is like fulfilling the promise entailed in the repentance. 


5 Interlude: On the Ordering of the Stations 

Know that the ordered arrangement of these stations does not mean that the 
seeker crosses a station and then leaves it behind to move on to another, as 
is the case in a physical journey. 11 This is impossible. Consider, for instance, 
that “awakening” accompanies him in every station, as do “insight,” “purpose,” 
and “resolve.” So does “repentance,” for just as it is one of the first stations, it 
is one of the last as well, and it accompanies every station, and this is why 
God has made it the last of the stations of His elite. God the Exalted said con¬ 
cerning the Battle of Tabtik, which was the last battle in which [the Muslims 
along with the Prophet] crossed valleys, beginnings, tribulations, and far off 
lands: 


11 The linearity of the mystic trajectory, and the hierarchy of ranks that accompanied it, had 

become an important part of mystical Sufism; for the significance of Ibn al-Qayyim’s rejec¬ 
tion of it, see “Translator’s Introduction.” 
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God has forgiven the Prophet, and the Emigrants and the Helpers who fol¬ 
lowed him in the hour of difficulty after the hearts of a party of them had 
almost inclined [to doubt], and then He forgave them. Indeed, He was to 
them Kind and Merciful. [9:117] 

Thus, He turned to them in repentance at the beginning of their affair as well 
as its conclusion. He also says in the Sura of the Appointment [i.e., death] of 
the Messenger of God, God grant him blessing and peace, which was the last 
sura to be revealed: 

When the victory of God and the opening has come, 

And you see the people entering into the religion of God in multitudes, 
Then exalt [Him] with praise of your Lord and ask forgiveness of Him. 
Indeed, He is Oft-returning. [Sura 110] 

On the authority of A’isha, God be pleased with her, it is recorded in the two 
Sahlhs that the Messenger of God, God grant him blessing and peace, never 
offered a single prayer after the revelation of this chapter without saying while 
bowing and prostrating, “Exalted are You, O God, our Lord, and so is Your praise, 
O God, forgive me.” 12 

Turning to God in repentance, therefore, is the summit of every seeker and 
friend of God, and it is the utmost desire to which hasten those with inner 
knowledge of God, His worship, and His rights. The Exalted said, 

Indeed, we offered the Trust to the heavens and the earth and the moun¬ 
tains, and they declined to bear it and feared it; but the human being 
[undertook to] bear it. Indeed, he was unjust and ignorant. [It was] so that 
God may punish the hypocrite men and women and the men and women 
who associate others with Him and that God may accept repentance from 
the believing men and believing women. And ever is God Forgiving and 
Merciful. [33:72-73] 

Thus God has made repentance the ultimate objective of every believing man 
and woman. 

The same is true of patience: it is a station that must accompany all other 
stations. 


12 Bukhari #4867; Muslim #484. 
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This ordering is only by way of specifying prerequisites. For instance, joyful 
contentment is placed beyond patience because it depends on patience and 
it is impossible to establish it without [patience]. If it is said that the station 
of contentment—or its state, for whether it is a station or a state is disagreed 
among them—comes after the station of patience, it does not mean that one 
leaves off patience and moves to contentment. Rather, it means that the sta¬ 
tion of contentment cannot be attained until the station of patience is attained 
before it. Thus you should understand the ordering of the stations of wor¬ 
ship. 

This being so, you now know that purpose and resolve come before all of the 
stations, and there is no reason to place them any later [as al-HarawI does]. This 
way you also know that self-reckoning comes before repentance in order. For 
when one examines oneself he rids oneself of his wont, and this is the essence 
of repentance. The station of reliance, similarly, falls before the station of oft- 
returning, for one must practice reliance in order to attain [return to God]; 
reliance is the means and return is the end. 

In addition, the station of divine unicity is the most deserving of being the 
first, for it is the call of every messenger. The Prophet, God grant him bless¬ 
ing and peace, said to Mu'adh b. Jabal, “Let the first thing to which you invite 
them be the testimony that there is no god but God.” 13 No station or state is 
valid without it, and therefore, there is no justification for making it the last [as 
al-HarawI does]. It is the key to the call of the messengers, the first obligation 
that God has imposed upon His servants, and any other opinion on this mat¬ 
ter is wrong, like those who hold that the first obligation is speculation, or the 
purpose to speculate, or inner knowledge, or the doubt that necessitates spec¬ 
ulation. 14 Each of these opinions is incorrect, for [it is] the first obligation, the 
key to the call of every last one of the messengers, including the very first one of 
them, Noah, who said, “O my people, worship God, you have no god but Him” 
[7:59]. This is also the first thing to which the last of them, Muhammad, God 
grant him blessing and peace, called. 

The masters of the path have disagreed greatly concerning the number 
and ordering of the stations, each one characterizing the stations of his own 
journey and the state of his own path. They also disagree concerning some 
of the stations of the journey as to whether they fall in the category of sta¬ 
tions or states. The difference between the two is that stations are earned 


13 This tradition and similar ones are found in Bukhari #1395, #1458 and Muslim #19. 

14 For the doctrine of speculative reasoning as the first obligation and Ibn Taymiyya’s views 
of its development, see Anjum, Politics, 213. 
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whereas states are divinely bestowed. Some of them say that states result from 
stations and stations result from practices, and the better one’s practice the 
better one’s stations, and the better one’s stations, the better one’s states. 

Among what they disagree upon also is whether joyful contentment is a state 
or station; the disagreement is between those of Khurasan and those of Iraq. 
One of the elders judged between them saying that if it has been earned, it is 
a station, else it is a state. The correct opinion is that spiritual occurrences and 
stations have names in accordance with their states; they are like glimpses, or 
bolts of lightning, or appearances, when they first become evident and emerge, 
just like the lightning flashes from a distance. When it descends upon one and 
he embraces it, it becomes a state, and when it is settled in him and becomes 
established, it becomes a station. Thus, it is a flash and glimpse at its beginning, 
state in its middle, and station at the end. What once was a glimpse is the exact 
same thing that then becomes a state, and what was once a state is the exact 
same thing that becomes a station. These names correspond to its attachment 
and appearance to and establishment in the heart. 

An aspirant may part from his station just like one parts from one’s clothes 
and take on another station, and he may later return to it or he may not. 

Some stations are such that they combine within them two other stations, 
and some that combine more than two. Some are such that they contain 
within them all of the other stations and the aspirant does not deserve to 
be labeled with them except when all of the stations have gathered within. 
Thus, repentance combines the station of self-reckoning and fear, and can¬ 
not be imagined without these two. Joyful contentment brings together the 
station of patience and the station of love and cannot be imagined without 
both of these. Reliance brings together the station of relegation [of one’s affairs 
to God] and supplication and contentment, and cannot be imagined with¬ 
out any of these. Hope combines the stations of fear and will, and fear, in 
turn, combines stations of hope and will. Oft-returning brings together the sta¬ 
tions of love and trepidation, for a servant cannot be oft-retuning except by 
the coming together of these two. Meekness combines the stations of love, 
humility, and humbleness, and cannot be called meekness if it lacks any one 
of them. Asceticism brings together desire and fear, and one who does not 
desire some kind of benefit and fear some kind of harm cannot be called an 
ascetic. The station of love gathers in its ambit gnosis, fear, hope, and will; 
love, therefore, is a concept that is made of these four and through them it 
is realized. The station of fear combines the station of the gnosis of God, 
and the knowledge of God’s sole right of being worshipped, and when he 
knows God and His right, His trepidation is enhanced, as the Exalted said, 
“Indeed, only the knowers among His servants fear God” [35:28]. Thus, those 
who know Him and His command are the people of fear and trepidation. The 
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Prophet, God grant him blessing and peace, said, “I am the most knowledgeable 
of you of God and the most intense in His fear.” 15 The station of awe combines 
the stations of love, exaltation, and glorification. The station of gratitude gath¬ 
ers within it all of the stations of faith, which is why it is the highest and loftiest 
of them; it is above contentment, and it contains patience within it but not vice 
versa, and also contains reliance, oft-returning, love, meekness, humility, fear, 
and hope; all of these stations are within its ambit, and one cannot be labeled 
with it except when all of these come together in that person. This is why faith 
is two halves; one half is patience, the other, gratitude. And since patience is 
contained in gratitude, all of faith is included in gratitude, and the grateful are 
the fewest among the servants, as the Exalted said, “And few of my servants are 
truly grateful” [34:13]. The station of modesty contains within it the station of 
inner knowledge and self-vigilance. The station of intimacy contains within it 
the stations of love along with nearness. If the beloved is distant from the lover, 
he is not intimate, nor if he is close to someone without loving him; intimacy 
is not attained until love and nearness come together. 

The station of truthfulness brings together purification and resolve; when 
they are brought together, truthfulness is attained. The station of self-vigilance 
brings together inner knowledge and fear, and only to the extent these are 
attained is the station of self-vigilance attained. The station of tranquility com¬ 
bines oft-returning, reliance, relegation, contentment, and submission. [Tran¬ 
quility] is the concept that results with the confluence of all of these states; 
when he has them, he becomes tranquil, and he is deficient in tranquility to 
the extent that he lacks any of these states. The same is true of yearning and 
fright, as each one of these is made of hope and fear, but hope is stronger than 
yearning and fear is stronger than fright. 

The aspirants are of two kinds with respect to each of these stations: the 
righteous and the elite. The righteous are in the back and the elite are the fore¬ 
most. This is true of all of the stations of faith. The difference between the two 
is so great that none but God can fathom it. 

Their division of stations into three types—commoners, elite, and elite of 
the elite—is the work of those who have made annihilation the end of the path, 
the emblem of the People to which they all aspire, as we shall soon explain, if 
God wills. There are types of annihilation, some praiseworthy others blame¬ 
worthy, some better than others. It is the ultimate aim and axis of the People 
[of Sufism]. 

All the same, the ordering that every author puts forth is not without arbi¬ 
trariness and claim without a mooring, for when a servant ties the knot of Islam 


15 Bukhari #6101; Muslim #2356. 
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and enters into it in totality he adheres to all its implications open and hidden, 
its stations and its states. In every one of its knots [of belief] and obligations 
there are states and stations that must be attained. Whenever he fulfills one 
obligation he faces another, and every station he crosses brings him to another. 

It may be that he encounters the highest of the stations and states in the 
very beginning of his journey, and thus the states of love, contentment, inti¬ 
macy, and tranquility open up to him in a way not available to one at the end 
of his journey. Similarly, the aspirant at the end of his journey needs insight, 
repentance, and self-reckoning that is greater than one just beginning. There¬ 
fore, there is no ordering that is indispensable for the journey. 

We have also mentioned that repentance, which they have deemed the first 
of the stations, is the end-goal of the knowers and the conclusion of the quest of 
the friends of God nearest to Him. Without doubt their need for self-reckoning 
is much greater toward the end than their need for it toward the beginning. 

The best approach to these stations is the way of the early People [of Sufism], 
which was general [rather than concerned with ordering and status of the 
aspirant], every station on its own, by explaining its reality and cause, its ail¬ 
ments that prevent its attainment, its obstructions, and the mention of the 
commoner’s share of it and the elite’s. 

The discourse of the masters of the path follows this approach, as is evident 
to anyone who examines it. This is the case with Sahl b. ‘Abdallah al-Tustarl, 
Abu Talib al-Makkl, al-Junayd b. Muhammad, Abu ‘Uthman al-Naysaburl, 
Yahya b. Mu'adh al-RazI, and higher even than these, such as Abu Sulayman al- 
Daranl, Awn b. Abdallah who is called the Sage of the Community, and others 
like them. 16 Their discourse on the actions of the heart and its states was com¬ 
prehensive, thorough, accessible, and unconstrained by artificial ordering or a 
specific count of the stations. Their concerns were loftier than these trivialities. 
Their concerns hovered around deriving wisdom and knowledge, purification 
of hearts and souls and rectification of behavior. It is for this reason that their 
discourse is small in quantity, but all the same has much blessing, while the 
lengthy discourses of those who came later have little benefit. 

The people of every age, however, must be addressed in the language of 
their age, for they have no strength equal to the task of attaining to the path, 
words, and manner of the earliest Predecessors. If their path were to appear 
to them, they would find it strange, they would think it the path of the com¬ 
moners, and insist that the path of the elite is something different altogether, 


16 For more on these figures, see ‘‘Translator’s Introduction.” 
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as the misguided and ignorant among the People of Kalam do. They say, “Their 
path was safer and our path is more learned.” Similarly, some who claim the 
knowledge of jurisprudence but have failed to appreciate the worth [of the 
elders] say, “They did not have the occasion to derive it, hone its principles and 
rulings, as they were busy with something else, whereas the later generations 
have the opportunity to do so, they are therefore greater in jurisprudential acu¬ 
men.” Such people are veiled from the status of the Predecessors, the depth 
of their knowledge, their lack of affectation, their perfection of insight. By 
God, the later generations have not distinguished themselves except in affec¬ 
tation, busying themselves with the marginalia of matters the attainment of 
whose essence, principles, and coherence was the concern of [the Predeces¬ 
sors]. Their aims were directed toward the highest attainment in everything; 
the later generations are in a class altogether different from theirs: “God has 
made for everything a fixed measure” [65:3]. 

The best way for us is to mention the stations of servanthood given in the 
Qur’an and the Sunna, alluding to their definitions and levels, for the aware¬ 
ness of that is part of the perfection of the limits of what God has revealed 
upon His Messenger, God grant him blessing and peace, and God has charac¬ 
terized those who do not know that with ignorance and hypocrisy, saying, “The 
Bedouins are stronger in unbelief and hypocrisy, and more likely to be unaware 
of the limits of what God has revealed to His Messenger” [9:97]. Therefore, only 
through the awareness of their limits with understanding and upholding them 
with care is a servant’s faith perfected and he is entered into the class of “You 
alone we worship and you alone we supplicate for help.” 

We shall mention them in order not by way of imposition but by way of 
preference, in accordance with the ordering of the physical journey so that it 
becomes easier to bring the abstract closer to experience, so that its approval 
becomes easier, its knowledge more perfect, and its memorization easier. 

This is the benefit of mentioning parables, and the way of intellect and its 
essence, which is why the Exalted has so frequently mentioned [parables] in 
the Qur’an, and that their comprehension is accessible only to the knowers, say¬ 
ing, “Those are the parables that we strike for men, which none but the knowers 
comprehend” [29:43]. 

Know, therefore, that before motivation makes its way to him in his slumber, 
the servant’s heart is asleep even if his body is awake. When the truth-teller 
issues his clarion call, when the caller of the Most Merciful calls out, “Come 
to Success” [as in the adhan], the servant feels a yearning for success. The first 
of the stations of one lost in sleep is the awakening and the alarm, which, as 
we mentioned earlier, is like the stirring of the heart due to an awesome and 
sudden panic from the slumber of heedlessness. 
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The author of al-Manazi.1 says, 

It is the standing for God mentioned in His words, “Say: I only exhort you 
to one thing: that you stand for God in pairs and singly” [34:46]. 

He then said, 

The standing for God is the awakening from the slumber of heedlessness, 
the rising from the entanglements of indifference. It is the first ray that 
illumines the heart of the servant with the life that comes from the sight 
of the first glimmer of alertness. It consists of three things: the heart’s 
appreciation of the divine blessing despite his hopelessness in counting 
it or defining it; meditating through the awareness of divine favor in it; 
and certainty of failure in fulfilling its right. 

This is the cause of awakening as well as its effect, for when one rises from 
the state of heedlessness, his heart now illumined by the light of alertness, he 
is granted the witnessing of divine blessings, open and hidden. The more his 
heart and sight are sharpened in beholding it the more he witnesses their vast 
magnitude and plenitude. He finds himself helpless in counting, measuring, 
or encompassing it. His heart disengages from everything else to meditate the 
favor of God in bestowing it without [anyone] deserving it or earning it by [way 
of its] price; he thus becomes certain of his deficiency in fulfilling its right. This 
is the enactment of gratitude for it. 

The view of these favors and deficiencies grant him two splendid kinds of 
servanthood: love of the One who granted these blessings and profusion of 
His remembrance, his humility and willing effacement to Him, and depreca¬ 
tion of his own ego for failing in gratitude for His blessings. Thus he realizes 
the [Prophetic supplication], “I come to you with Your blessings upon me, and 
I come to you with my sins, so forgive me, for none but You forgives sins.” 17 
He realizes that this supplication of forgiveness truly deserves [as the Prophet 
has declared it to be,] the master of all supplications of forgiveness. He knows 
also that if God punished the denizens of His heavens and His earth He would 
punish without being unjust to them, and if He were to be merciful to them 
His mercy to them would be better than their deeds. He would know that the 
servant is ever in a journey to God between the states of studying favors and 
witnessing deficiencies. 


17 Bukhari #6306. 
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He said, 

The second level is to study the crime and dwell on its peril, to roll up 
the sleeves to rectify it, to break out of its prison, and seek salvation by 
purifying yourself from it. 

Thus one looks at the evil he has done in the past, knowing that he faces a great 
peril in it, about to be ruined when the rightful owner demands His right. In 
His Book, God the Exalted has censured those who forget what they have sent 
forth, “And who is more unjust than he who is reminded of his Lord’s signs yet 
he turns away, forgetting what he has sent forth” [18:57]. When he studies his 
crime, he is motivated to rectify what he has missed of knowledge and deeds. 
He turns to removing the chains of the crime through penitence, regret, and 
purification. This entails purifying his faith and knowledge from the smut of 
the crime just like gold and silver are purified through fire from any impuri¬ 
ties. He cannot enter the Garden except after this purification, for it is pure and 
only the pure shall enter it. This is why the angels will say to them, “Peace be 
upon you; you are pure, enter it, then, for eternity” [39:73]. The Exalted also 
said, “Those whom the angels receive in the state of purity saying, ‘Peace be 
upon you, enter the Garden’” [16:32]. There is not, therefore, even a speck of 
filth in the Garden. 

This purification [from sins] occurs in this world through four means: re¬ 
pentance, seeking forgiveness, good deeds that erase them, and afflictions 
that cancel them out. The purification of these four could be from those that 
the angels receive in the state of purity with the glad tidings of the Garden, 
and from the people upon whom the angels descend at [their] death, say¬ 
ing: 


Do not fear and do not grieve but receive good tidings of the Garden, 
which you were promised. We were your allies in the worldly life and in 
the Hereafter. And you will have therein whatever your selves desire, and 
you will have therein whatever you request. As accommodation from a 
[Lord who is] Forgiving and Merciful. [41:30-32] 

If the aforementioned four means are not sufficient for purification and decon¬ 
tamination, because one’s repentance was not sincere, general, all-inclusive, 
and truthful; and [if] his seeking forgiveness was not complete and whole— 
and failed to be accompanied by retreat from sin and regret over it as any 
beneficial supplication of forgiveness must be, rather than the supplication 
of someone who has the bottle in his hand even as he says, “I seek God’s for- 
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giveness” and then raises it to his mouth; and if his good deeds and his afflic¬ 
tion in their quantity and quality do not measure up to cancel out his sins, 
whether due to the greatness of his crimes or the weakness of these puri¬ 
fying factors or both, [then] there is purification in the purgatory by three 
things. 

First, the prayer of the people of faith upon him, and their seeking of for¬ 
giveness for him, and their intercession for him. 

Second, his purification through the punishment of the grave, the terror of 
the trial, the squeezing [by the grave] and the scolding [by the angels], and 
other such things. 

Third, what his Muslim brothers may offer to him by way of charitable deeds 
such as charity, pilgrimage, fasting, recitation of the Qur’an, prayers on his 
behalf, and offering the reward for these things to him. People have agreed 
that charity and prayer reach him, and Imam Ahmad, God’s mercy be upon 
him, said, “[Scholars] do not disagree concerning [the validity of] these two, 
but beyond these two, there is disagreement.” Most hold that the pilgrimage is 
also [accepted and] received [on a deceased person’s behalf]. Abu Hanifa, God 
be pleased with him, says, “Only the reward of charity reaches him.” Ahmad and 
those who agree with him in this respect have the most generous school on this 
as they say that the reward of all righteous deeds may reach him, physical and 
financial as well as those that require both. They offer as proof in this respect 
that the Prophet, God grant him blessing and peace, said to one who asked 
him, “0 Messenger of God, is there anything in righteousness toward my par¬ 
ents through which I can do my duty to them after their death?” He said, “Yes,” 
and then he mentioned the tradition. 18 The Prophet, God grant him blessing 
and peace, also said, “If one dies and has fasts to make up, his guardian should 
fast for him.” 19 

If these three are not sufficient to cleanse his record, it is purified during the 
standing [on the Day of Resurrection] by three things: the terrors of Resurrec¬ 
tion and the intensity of the standing, the intercession of the intercessors, and 
forgiveness by God Almighty. 

If these three are not sufficient, he must then enter the Fire as a mercy for 
him so that he is purified and decontaminated therein; thus the fire becomes a 
purification and decontaminator for his filth. He stays there in accordance with 


18 The Hadith, as mentioned in Abu Dawud #5142, is, “Yes, pray upon them, supplicate for 
their forgiveness, fulfill their promises, maintain relations that are connected to you only 
through them, and honor their friends.” Its authenticity is debated. 

19 Bukhari #1952; Muslim #1147. 
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the extent of his filth, its intensity or weakness and accumulation. When his 
filth is removed, his gold is purified, he is brought out of the Fire and entered 
into the Garden. 

He said, 

The third of the levels of awakening is the feeling of alarm by the knowl¬ 
edge of the passing of days, the fear of their loss, and [the urge to] leave 
no stone unturned in exploiting them to compensate for what has been 
lost and putting to good use the remaining ones. 

That is, as one realizes what he has earned of profit and loss, he seeks to make 
up for what he has lost during the rest of his life, which time he realizes is price¬ 
less. He becomes most jealous of his time, rather of each breath, lest they go 
to waste without drawing him near to God the Exalted. This is the reality of 
the shared loss of all human beings, despite their varying worths, some more 
and some less. Every breath that is exhaled without drawing near to God the 
Exalted is a cause of regret for the servant in his afterlife, an interruption in 
his journey to God, a setback if he continues and a veil if it ends his jour¬ 
ney. 

He said, 

The inner knowledge of divine bounty is purified with three things: the 
light of intellect, the sensing of the glimpse of divine favor, and consider¬ 
ation of those in calamity. 

He means that the essence of witnessing the divine bounty is purified with 
three things. These are, [first,] the light that initially caused the awakening to 
begin and illumined the heart by alerting it. The extent of its strength purifies 
for him the witnessing of the blessing. One who does not see God’s blessings 
except in his food and clothing, the health of his body, and the respect he might 
have among other people has not received any part of this light whatsoever. 
For the blessing of God that is Islam and faith and his yearning toward the path 
of God, the delight in remembering Him and pleasure in obeying Him, is the 
greatest of blessings; and this is known only through the light of intellect and 
the guidance that is divinely bestowed. 

The same [purification] is attained through the glimpse of divine favor upon 
oneself, which is to observe it and see it in spite of the fog of custom and the 
darkness of the ego, and through observing the people of calamity, who are 
those given to heedlessness of God and innovation in God’s religion. These two 
types of people are the people of calamity in reality. When one sees them and 
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knows their situation the blessing of God is multiplied in one’s heart and its 
recognition becomes purer. He thus comes to better appreciate the worth of 
what he has, for the opposite of a thing brings out its beauty, and with oppo¬ 
sites things are clarified. This is why the completion of the blessing of the 
people of the Garden is the view of the people of the Fire and their punish¬ 
ment. 

He said, 

The study of the crime is made whole with three things: magnifying the 
Truth, knowing the self, and affirming the warning. 

He means if the greatness of the Truth is perfected in one’s heart, the oppo¬ 
sition to it becomes an enormous thing, for opposing a great thing is not the 
same as opposing lesser things. Furthermore, whoever knows the worth of one’s 
self and its true nature, its destitution before its True Master at every moment 
and in every breath, and the greatness of its need for Him, the more enormous 
opposition to Him becomes [in his eyes]. 

Also, when he realizes the worthlessness of [his ego] along with the great¬ 
ness of the One whom it has opposed, he is motivated to get rid of his crime. 
Similarly, his motivation to rid himself of the crime is proportional to the extent 
of his affirmation and certitude of the truth of the warning. 

The pivot as well as axis of his success depends on his affirmation of the 
warning. When his affirmation of the warning is lax, he faces a ruin from 
which no success can be hoped for whatsoever. God the Exalted has declared 
that the signs and warnings benefit only one who believes in the warning 
and fears the punishment of the afterlife. Such people are the intended audi¬ 
ence of the warnings and beneficiaries of the signs and no one else. The 
Exalted said, “Indeed in that there is a sign for whoever fears the punish¬ 
ment of the afterlife” [11:103], and said, “You are only a warner to whoever 
fears it” [79:45]. He also said, “Remind, then, through the Qur’an whoever fears 
the warning” [50:45]. The Exalted also declared that the people of salvation 
in his life and the afterlife are those who believe in the warning and fear 
it: 


And those who disbelieved said to their messengers, “We will surely drive 
you out of our land, or you must return to our religion.” So their Lord 
inspired to them, “We will surely destroy the wrongdoers. And We will 
surely cause you to dwell in the land after them. That is for he who fears 
My place and fears My threat.” [14:13-14] 
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He (al-Haraw!) said, 

As for the knowledge of the gain and loss of days, it is made whole with 
three things: hearing of knowledge, responding to the drives of prohibi¬ 
tion, and the company of the righteous; and the summation of it all is in 
abandoning habits. 

He means that the aspirant’s awareness of the profit and loss of days with 
respect to his inner state and faith is only as strong as his knowledge of the ranks 
and nobility of deeds. Similarly, his quick or slow response to threat of prohibi¬ 
tions affects the greatness of God’s prohibitions in his heart. His gain and loss, 
therefore, correspond to how swiftly he responds to such a drive. Keeping the 
company of those dedicated to reaching the Highest Council [of angels] also 
makes him realize what he has gained and what he has lost. What brings all 
of these together is his willingness to part from his habits and customs, and 
training of the self to repel them, and the feeling of being a stranger among 
the people of heedlessness and evasion. There is nothing more harmful to the 
servant than his habits’ hold over him. The unbelievers did not oppose the 
Messengers except with their inherited customs that had been passed down 
to them from their ancestors. Whoever does not train his ego to repel them and 
abandon them and to prepare for what is demanded [by God’s path] is blocked 
and shut off from the path of success: 

And if they had intended to go forth, they would have prepared for it 
[some] preparation. But God disliked their being sent, so He kept them 
back, and they were told, “Stay [behind] with those who stay.” [9:46] 
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The Station of Reflection 


When his awakening is secured, it results in reflection, which as mentioned ear¬ 
lier is the sharpening of the heart and its focus in the required direction. 

The author of al-Manazil has placed it after insight, and said concerning it: 
“It focuses the insight on the objective,” that is, focusing of the intellect on what 
is desired by investigating it. He said, 

It is of three kinds: reflection on the essence of affirming divine unicity, 
reflection on the subtleties of creation, and reflection on the meanings of 
actions and circumstances. 

I say, reflection is of two types, one that pertains to knowledge and awareness, 
and one that pertains to search and will. 

The one pertaining to knowledge and awareness is one that distinguishes 
between right and wrong, and positive and negative. The one pertaining to 
search and will is the one that distinguishes between the beneficial and the 
harmful. 

Another kind of reflection is built on the last: one that concerns the path 
which leads to the attainment of what is beneficial so as to take it, and [one 
that concerns] the path which leads to harm so as to avoid it. These are the six 
kinds of [reflection], not more: this is the entire field of the reflection of the 
wise. 

Reflection on testifying to divine unicity comprises recalling its proofs and 
signs that establish the falsehood of associationism and its impossibility, that 
it is impossible that divinity be established for two entities just as it is impos¬ 
sible that lordship be established for two, hence, the worship of two entities is 
false. Worship or servitude is not right except for the true deity, the true lord, 
and that is God, the One, the Mighty. 
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i Interlude: The Station of Annihilation 

The author of al-ManazU stumbles on this point and has put forth a doctrine 
the most perfect of the seekers and attainers of God have avoided. He said, 

Reflection on the essence of affirming divine unicity is to dive into the 
ocean of denial. 

This is based on the principle upon which he has founded the whole enter¬ 
prise [of the Sufi path]. Accordingly, his treatise culminates in the concept of 
annihilation. 1 When he says that reflection on the essence of affirming unic¬ 
ity distances the servant from correct affirmation of unicity, [it is so] because 
for him the correct affirmation of unicity is not possible except after the anni¬ 
hilation of reflection as well as the one reflecting. For reflection points to the 
subsistence of the form, as it requires the existence of the one reflecting and 
the act of reflection. Perfect affirmation of unicity, in his view, is not possible 
if any forms survive. Reflection, therefore, is to him a sign of denial, for it dives 
into its ocean. He elucidates this further in his lines at the end of the treatise: 

No one testifies to the Unicity of the One 
For any who does so is a denier 
The testimony of he who utters His praise 
Is a loan, erased by the One 

His testimony of unicity alone is the testimony of His unicity 
And the praise of any who praises is astray 

The meaning of his lines is that no one testifies to God Almighty’s unicity as 
is the right of His special testimony of unicity, in which all forms vanish, every 
[created] being disappears, every constituted thing ceases to exist. For one can¬ 
not imagine testifying to God’s unicity except if his own form exists, as he is the 
testifier of unicity, and his testimony depends on Him, and when he testifies to 
His unicity he simultaneously witnesses his own act of testifying, which is a 
creation, and his own form, which is a creation, and this constitutes a denial of 
the essence of testifying to divine unicity, which requires that all forms vanish 


i There is no satisfactory English rendering of the Sufi concept of fana it refers to the notion 
of the total erasure or annihilation of one’s own self and the self’s various attributes into, or 
in favor of, God. 
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and all constituted beings disappear. This is why he said, “For any who testifies 
to His unicity is a denier.” This is the best interpretation of what he has said, 
even though the monists have clearly interpreted his words in accordance with 
their own school. 

They say that the meaning of “any who testifies to His unicity is a denier” is 
that anyone who affirms His unicity has attributed to the one being described 
an attribute that is tantamount to denying His right, which is that He cannot 
be encompassed by any attribute. Whoever ascribes an attribute to Him has 
therefore denied His freedom from attributes. 

His words, “The testimony of he who utters His praise is a loan” means that 
the affirmation of divine unicity by a created being who speaks with His praise 
is a temporarily borrowed thing, for His unicity was affirmed before this speaker 
affirmed it and it will be after he is gone. Thus, his affirming of divine unicity is 
a loan that [God] the Truth erases by annihilating all other than Himself. 

The monist interprets this to mean that the one whose unicity is being 
affirmed is singular in every way, and the simplicity of His being voids the 
complexity of the speech of he who praises him, and His freedom from any 
qualification voids the qualification of praise offered by the one testifying to 
His unicity. 

His words “His testimony of unicity alone is the testimony of His unicity” 
mean that the real affirmation of divine unicity is [God’s] own affirmation of 
His unicity, for there remains no form nor any created being, and nothing but 
God Himself can truly affirm God’s unicity. 

The monist says that there is none other than Him. He is the only affirmer of 
His unicity since there exists none other than Him in reality. 

His words “And the praise of any who praises is astray” mean that the praise 
of anyone who praises Him is a deviation and departure from the true affir¬ 
mation of unicity. The base meaning of ilhdd is deviation; by praising Him one 
maintains the forms, and the subsistence of forms violates true affirmation of 
unicity. 

The monist says that the praise of the one who praises him is association- 
ism [i.e., polytheism] because he has attributed to the absolute that which is 
not appropriate to Him for it qualifies Him; and that is associationism and 
deviance. 

God have mercy on Abu Isma'il [al-Harawi], for he has thus opened the door 
of unbelief and deviance for the heretics, and they entered from it swearing by 
God that he is with them and among them, but in fact he is not. The mirage of 
annihilation deceived him, and he thought it was the ocean of gnosis, the ulti¬ 
mate end of the knowers, and exaggerated in attempting to realize and affirm 
it, which led him ineluctably to what you see. 
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The annihilation to which the [Sufis] allude and work for is that the created 
beings vanish from the servant’s wits, setting into the horizon of nothingness 
as they were before their existence, and the Truth Almighty is all that remains 
as He always was. Then the image and form of the one witnessing too vanish 
and cease to exist, and then finally his wits too vanish and cease to exist. All 
that remains is the Truth witnessing Himself as it was before the creation of all 
things. Thus, it amounts to the vanishing of that which was not and the subsis¬ 
tence of that which always was. 

The author of al-Manazil said, 

It is the disappearance of all that is other than the Truth in knowledge, 
then in denial, then in reality. It has three levels. 

The first level is the annihilation of awareness into the object of aware¬ 
ness, and that is the annihilation by way of knowledge; the annihilation 
of the one observing into that which is being observed, and this is the 
annihilation by way of denial; [and] the annihilation of the search [for 
existence] into existence, and this is the real annihilation. 

The second level is the annihilation of witnessing of the search, 
because of the termination [of the search]; the annihilation of the wit¬ 
nessing of awareness, because of the termination [of awareness]; and the 
annihilation of the witnessing of the essence, because of the termination 
[of all essence]. 

The third level is the annihilation of the witnessing of annihilation, 
which is the true annihilation, now leading to the glimpse of the [divine] 
essence, riding the ocean of union, treading the path of eternal subsis¬ 
tence. 

We shall now mention which is true and false in this discourse, followed 
by an enumeration of the types of annihilation and the difference between 
the praiseworthy annihilation that is the annihilation of the elite and close 
friends of God, and the blameworthy annihilation that is the annihilation of 
the heretics who hold the doctrine of the unity of being, 2 and the annihi¬ 
lation of those in between, those deficient in their level, by God’s help and 
support. 

He does not mean by his words “It is the disappearance of all that is other 
than the Truth by way of denial” that it all vanishes from existence altogether, 


2 On the doctrine of the unity of being, see Glossary, "monism”. 
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but rather, from knowledge, thus [the aspirant] knows that all that is other 
than Him is false, its existence bordered on both sides by non-existences, and 
that its essence is non-existence. That is, his own essence is non-existence and 
its existence is only through its creation by the Truth. Thus, [all other than 
God] becomes non-existent in his knowledge just as it was prior to its exis¬ 
tence. When it vanishes from his knowledge, he rises to a higher level which 
is the denial and refusal of all that is other [than God], and this is more far- 
reaching than the first, for the first is his absence from the other without its 
denial whereas this one is denial in addition to rejection. 

It is from here that the monist finds a point of entry and says that his mean¬ 
ing was to deny all that is other entirely; that there exists nothing other than 
Him in any way. 

Far above is Shaykh al-Islam [al-Harawi] the heretical deviance of the 
monists, even if his expression may give one such a fancy—or even such an 
understanding. All he meant by denial is in respect of witnessing, not existence. 
He means that one denies that [all other than God] can be witnessed; he denies 
its witnessed, experiential existence, not its essential, external existence. For he 
first becomes absent from its witnessed, experiential existence, then he denies 
its existence in his knowledge, which is its disappearance through denial. Then 
he climbs above this level to one farther than it, which is its disappearance 
in reality, and there is no existence for [other than God] altogether; its exis¬ 
tence is reliant on the existence of the Truth. Were it not for the existence 
of the Truth, it would not exist. Thus, in reality the only existent is the Truth 
alone, and the beings are but an effect of His existence. This is the meaning 
of their saying that they have no existence; they are non-existent and annihi¬ 
lated. 

The monist says that the seeker sees that there is no actor other than God 
in the beginning of his journey, and this is the unity of knowledge, and he 
cannot attain a higher state in this stage. Then he passes to a second level 
which is the witnessing of the returning of acts to attributes, and attributes 
to being, such that everything devolves upon being, and he thus denies the 
existence of other than God altogether. This is the disappearance through 
denial. Then he rises to a higher level, riding the ocean in which acts, names, 
and attributes all drown, and there remains nothing except the absolute com¬ 
mand unqualified by name, act, or attribute. All meanings vanish, as do all 
limits, attributes, and forms. This to them is the ultimate end of the first 
journey. When he begins the second journey, that is the journey of subsis¬ 
tence. 

His words, “The first level is the annihilation of knowing into He who is known.” 
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He means the disappearance and vanishing of his knowledge into He who 
is known, and that he is lost in what is known from the knowing, in what is 
witnessed from the witnessing, in what is remembered from the remember¬ 
ing, in what is loved from the love, and in what is feared from the fear. There 
is no doubt that this kind of thing can take place. When the heart is filled with 
something it does not leave room for anything else. You see a man witnessing 
his beloved, lost in what he loves, such that his love seeps through each corner 
of his heart. Or one who witnesses a thing he fears and becomes filled with its 
fear. He encounters such awe from his love or fear, due to the total control of 
his beloved or his feared entity over his heart and his inability to witness any¬ 
thing else. But this is due to his deficiency, not his perfection, for perfection lies 
beyond this stage. For there is none greater in love for God than the two friends 
[Prophets Abraham and Muhammad]; their state was more perfect than the 
state just described, and [their] witnessing of worship more perfect, complete, 
and deeper than being lost from [the worship] in the witnessing of the one 
worshipped. The witnessing of the worship as well as the one worshipped is 
the level of the perfect ones, and to be lost from either of them is for the defi¬ 
cient ones. Just as being lost in worship from the one being worshipped is a 
deficiency, so similarly is being lost in the one being worshipped from the wor¬ 
ship. So much so that a certain knower does not even count such a state as 
worship and sees its existence and non-existence the same, and says that it is 
like the worship of someone who is sleeping or insane; it does not count. He is 
not far from truth. 

The Truth Almighty demands of His servant to be attentive to his wor¬ 
ship, not to be lost from it; the one who seeks to be lost from it in fact seeks 
his own desire from God, and his own pleasure and delight in annihilation, 
not the demand of God of him. These two are obviously far apart. How can 
one who upholds the reality of worship, who says “You alone we worship,” be 
without awareness of it altogether? But in reality, “You alone we worship” in 
knowledge, awareness, intention, will, and action, and this is impossible in the 
vale of annihilation. Whoever has the taste knows the difference between the 
two. 

His words, “The annihilation of the one observing into that which is being 
observed, and this is the annihilation of denial,” mean that if the prior stages 
were the annihilation of knowledge in what is known, of inner knowledge in 
He who is inwardly known, this level is the annihilation of the observing into 
the one being observed. For observation is above knowledge and inner aware¬ 
ness, like the act of knowing about something is to the act of looking at it. 
Thus, annihilation in this stage is the annihilation of his observation in what 
he observes. 
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His words, “And the annihilation of the search [for existence] into exis¬ 
tence, and this is the real annihilation,” mean that the one who attains this 
witnessing is left with no demand, for he delights in what he was in search of; 
what has been found is not to be searched for. The search is for that which is 
absent from one’s observation. When he is lost in his observation, his search 
ends. 

By his words, “The second level is the annihilation of the witnessing of anni¬ 
hilation, which is the true annihilation, now leading to the glimpse of the 
[divine] essence, riding the ocean of union, treading the path of eternal subsis¬ 
tence,” he means that as the search ends, the servant witnesses its absence. One 
of three things occurs. The annihilation of the search and its end, then the wit¬ 
nessing of the end, and then the end of the witnessing. This is the annihilation 
of the witnessing of the search, for it no longer continues. As for “the annihila¬ 
tion of the witnessing of inner knowledge owing to its end,” he means that inner 
knowledge ends once one observes the essence, and he then is above it, and it 
is annihilated into it, he therefore witnesses its end; and then the witnessing 
itself ends. 

In the view of the author of al-Manazil, inner knowledge is not free of the 
veil of knowledge, a veil that does not lift except by direct observation. When 
all objects of knowledge vanish, he witnesses their vanishing and their end, but 
still there remains something that does not vanish until even the witnessing of 
their vanishing itself comes to an end. Thus, for a knower, something of knowl¬ 
edge remains until he directly observes, and for the observer, something of the 
inner knowledge remains until he witnesses its fall, and finally, he departs even 
from the witnessing of this fall. 

As for “The annihilation of the witnessing of the observation, because of the 
termination [of observation],” he means that the observation also ends, and 
the servant witnesses it having ended, and there remains nothing but the one 
being observed. 

The monist takes this to prove that the Shaykh adheres to the monist opin¬ 
ion, for the observation only ends in the beginning of the union, for it requires 
three things—the observer, the observed, and the observation—and the union 
refuses multiplicity. 

This is a lie against the Shaykh al-Islam. He only meant the annihilation of 
the witnessing of the observation, such that he is annihilated from witnessing 
the observation, and in the one being observed from the observation itself. He 
does not mean the end of multiplicity and differentiation between the observer 
and the one being observed. He meant the disappearance of the separation at 
the level of witnessing, not at the level of existence. It is, however, a door to 
heretical deviance and those deviants enter from it. 
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The difference between the vanishing of a thing from the level of intellec¬ 
tual, experiential existence and from ontological existence is clear; the Shaykh 
al-Islam and in fact [all] the masters of the Sufis who speak of annihilation 
mean only the former. 

As for the monists, their meaning [by statements like this] is that union 
negates multiplicity as well as any qualification in either witnessing or exis¬ 
tence, such that the one who is known, the knowledge, and the one who 
acquires inner knowledge all are of the same essence, or rather they are all one, 
single essence. Knowledge, intellect, and inner awareness are all veils, some 
thicker than others. According to [the monists], an aspirant does not become 
confirmed until he rends the veils of knowledge, inner awareness, and intel¬ 
lect. Only then is he conducted to that which is beyond the veil that is the 
witnessing of the absolute unicity unqualified by any limit and unspecified by 
any attribute. 

His words “The third level is annihilation from the witnessing of annihila¬ 
tion” mean that he witnesses the annihilation of all other than the Truth into 
the existence of the Truth, then he witnesses the annihilation itself being anni¬ 
hilated, and then finally he is annihilated from the witnessing of annihilation 
itself. This is the true annihilation. 

His words “catching the glimpse of the essence” means he looks at the 
essence of the union; once he catches its glimpse and persists in it he moves 
to riding the ocean of union, and riding it is the annihilation into its union. 

By the union he means the creative, predestinarian reality in which all differ¬ 
entiated beings become one. That is the aspiration of the [Sufis], to witness it, 
being drowned in it and annihilated in it. To them, this is the ultimate objective 
of this path and knowledge. 

We will mention, God willing, that this annihilation and witnessing does not 
even suffice a servant to enter into Islam, let alone causing him to be among 
the believers, or causing him to be among God’s closest friends. This testimony, 
namely that there is no creator other than God, is common to an experience 
shared by the worshippers of idols and people of all the religions. The Almighty 
said, “And if you ask them who created the heavens and the earth they will say, 
God” [31:25], and “And if you ask them who created them, they will say, God” 
[43:87]. To drown and annihilate oneself in witnessing this divine apportion¬ 
ment has as its ultimate end the actualization of the unicity of lordship, which 
even the associationists affirmed, but that was not sufficient to enter them into 
Islam. What matters is the affirmation of the unicity of divinity for the sake of 
which the messengers preached, the Books were revealed, and by dint of which 
the friends of God are separated from His enemies. It consists in not worship¬ 
ping anyone other than God, nor loving other than Him, nor relying in trust on 


Ibn Qayyim al-Jawziyya - 978-90-04-41341-2 
Downloaded from Brill.com05/07/2020 06:09:00PM 
via University College London 



CHAPTER 2 


353 


^ j>- j)l aoj j^p <\1?\jl^\ j 3 ^^j>" ^1 4>-j^ ^p Js?lJL^ 3 y c 5 

I— 1 & $-L*a )1 oI***Ij Ld ^[c^y] ^££x)! 

. & ft «. 

C dJ>-j) IIj dj^-JlJ I 3 -L-Jll) ij ^ i Oxl) I ^yL- 6 0>- ^ )j I 60 ) d I £ 6 J<»- j) I I U \j 

Lclj .6 -l>» I ^ I ^jj*) ^ 3 l) ^ (J° ^ ^ 6 -l>-1j (j^C j lx) 1 _j Ad^xi. Ij l 3 j( jxl I ^2^ 3*^" 

* «. 

<— jL^ c3^ ^>- IjjJL^- |*j&-Up dUUI jy^ Nfj .^iaxj Jalc! l^Iaxj <~s^ Ad ^xllj ^JJixjlj ^*)) 
£ -tJL -tJiO *y I 4jiiial I o -L»-j) I d 3 * <— i l^ I * \jj L« 0^13- ^ ^Ja2x) ^J Ad^xi. l_j ^ix] I 

• cJ Ly?j> Vj 

,«*Li)l 3 P *bi)l :^)k)l a^jjJU :jiji 

^ «■ . «• 

^P ^j 2 j £ L^A) I ^^d Od £• Lull I »A^-wl«J ^ i j ^ Ixj 3 ^" ^ ( 3 L® f- Ld -\^-wi (3 I 

.L2>- *bi)l j* dll-id ubill 

.«^j\x)l (3jt LcL*^»» I^ijdj 

£ £^l [j^-] ^ 4 " *— 5 j£"j L^i 3lid J / 4 Oxj 3 ^ Adjj ^13 Idld £ £\ (jfC I Jb\j ^g*j 

. 4x^7 (3 l^ J& IaIj |_ j5j j 

Jj^> Jl ^j^ll CC!jIS j^ll! l^>$] ^11 4j j Aa]I AJ AJLJlX-\ \^~Xi ^xj^j 

Ad»^xiij d3^L^]^ Aj Ip il^d «-l-Li]ij 3^ 

l)] 3 ^ji^\j ^IIaJ! \*X^~ ^Jy>--\j *y -Lx)I oi (_^Ixj «<Ail «-U C)\^y*\^*j 

d ^ -L^ ijld .(jy j^)*^ a\j 1 «-lJjl a^?Ll Aj l)] 3 d ^ 

3« :J>Ixj Jld ioil jlU- 'y ajI :JUI JaI J’L-j ^Il^VI ^Lp Aj CjJJI 

^ 5-> O } S/S 0 S a tsa£. SOS Jj £} }// S f. 0 ✓iS s s s 

<^am 1 ^ Lv« 3 \]_^^ i[ 2 ^»ol^-A)] <^A^I <—«*I 

j\ 3JJI Aj-jjJI ~L>-jd 3^>cJI ax,Ic jJull IJU 3 «-Ui!lj Jlycu-^ld .[87:<3j^j!l] 

^w«^)| aJ[ 3^^ A^^/l -L >~y 3 Ol-L)i Icjj ! 3 Aj I^LLOj Aj 


Ibn Qayyim al-Jawziyya - 978-90-04-41341-2 
Downloaded from Brill.com05/07/2020 06:09:00PM 
via University College London 



354 IBN QAYYIM AL-JAWZIYYA, MADARIJ AL-SALIKIN 

anyone else. Annihilation in this testimony of unicity is the annihilation of the 
elite, those drawn near, as will come presently God willing. 


2 Three Types of Annihilation 

Now that we know what the People [of Sufism] mean by annihilation, we shall 
mention its types and levels, and what of it is praiseworthy, blameworthy, and 
neutral. 

Know that fana‘ [annihilation] is the infinitive noun of f-n-y: faniya, yajha, 
fana’an, when a thing dissolves, vanishes, and becomes non-existent. It is 
applied to something whose powers or attributes have waned but his essence 
survives, as the jurists say, “An emaciated old man [shaykh fan] is not to be 
killed in a battle.” The Almighty said, “All that is upon it is going to vanish [fan]” 
[55:26], that is, it will die and go away. 

They have singled this term out to denote the pure witnessing of the real¬ 
ity of things and being lost to witnessing things. This term is applied to three 
concepts: annihilation from the existence of all else [existential annihilation], 
annihilation from the witnessing of all else [experiential annihilation], and 
annihilation from willing all else [volitional annihilation]. 3 

As for existential annihilation, it is the annihilation of the deviants who 
hold the doctrine of unicity of being, that there exists nothing other, and that 
the ultimate end of the knowers and aspirants is annihilation into absolutely 
unicity, and denial of multiplicity of existence in any way. Such a one does not 
witness other than God in essence, but witnesses that the existence of the ser¬ 
vant is essentially the same as the existence of the Lord. Rather, in their view, 
there is no Lord or servant in reality. The annihilation of this group consists in 
witnessing the entire existence as one, and that is the Necessary Being. There 
are two kinds of existents, possible and necessary. They do not differentiate 
between the existence of created beings being reliant on God on the one hand 
and their existence being essentially the same as His existence on the other. 
Nor is there in their view any distinction between the worlds and the Creator 


3 Some justification for this nomenclature is in order. Existential annihilation ( al-fana ’ al- 
wujudi) is to deny the existence of all other than God; experiential annihilation ( al-fana ' 
al-shuhudl) is to deny the witnessing or experiencing of all other than God, and volitional 
annihilation ( al-fana‘ al-iradt) is to avoid any will or desire other than what God has norma- 
tively willed in His religion (for a more detailed explanation, see above Translator’s Intro¬ 
duction, 1:53-55). Existential annihilation can be understood as the polar opposite of the 
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modern existentialist philosophy; nothing other than God exists. Experiential annihilation 
is to witness nothing but God. The translation of “witnessing” or “testimony” as ‘experience’ 
is justified by the distinction Shuhudi Sufis draw between acknowledging certain facts, such 
as God’s angels, heaven, hell, etc., and going beyond knowledge to experience their reality 
as if looking at or feeling those realities directly, as if through spiritual senses. Finally, voli¬ 
tional annihilation means not that one has no will, but that one erases any will or desire that 
opposes God’s normative commandment; one loves what God loves and dislikes what God 
dislikes. Ibn Taymiyya mentions these three types in various books. See, for example, mf, 
2:3r3 and al-Istiqama, 2:142. 
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of the worlds. They consider divine command and prohibition to be the con¬ 
cern of those veiled from their witnessing and annihilation, which to them is 
just a guise; only the veiled one sees his deeds as obedience and disobedience, 
because such a one is in a place of separation. When his rank is raised, he wit¬ 
nesses all his deeds as obedience; there can be no disobedience in them, for he 
witnesses the existential reality encompassing every existent. When his rank is 
raised, in their view, there is no obedience or disobedience. He is unburdened 
of obedience and disobedience, because they necessitate duality and multi¬ 
plicity, and the one being obeyed and the one obeying, the one disobedient 
and the one being disobeyed. This, to them, is pure polytheism, and the tes¬ 
timony of unicity to them precludes all that. This is annihilation according to 
this group. 

As for experiential annihilation, that is what the majority of the later Sufis 
have alluded to, considering it their ultimate end, and that is what Abu Isma'Il 
al-Harawi has based his book on, making it the third level of every one of his 
chapters. 

They do not mean by it the annihilation of the existence of all that is other 
than God Almighty in the external reality, but they mean it vanishes from their 
wit and senses. Its reality is the absence of witnessing anyone other than one’s 
object of witness, and the absence also of witnessing his own witnessing and 
his self as well. For his presence with his object of worship means he is absent to 
the worship itself, and his presence with the one being remembered means he 
is absent to the remembrance itself, and his presence with what he has found 
means he is absent to the finding itself, and his presence with the one he loves 
means he is absent to the love itself, and his presence with the one witnessed 
means he is absent to the witnessing itself. 

The state of such a person may be called intoxication, extirpation, erasure, 
and union; some differentiate between the meanings of these terms. The heart’s 
witness may be overwhelmed by the one loved and remembered until he begins 
to think that he has become one with Him and mixed with Him, or rather that 
he is Him. It is said, for instance, a man’s beloved threw himself into the water, 
and the lover too threw himself after him. He asked, “What made you fall into 
the water?” He replied, “I was lost in you from myself and thought that I was 
you.” 

Such a one when his reason returns to him knows that he was in error, and 
that realities are distinguished in their beings; the Lord is the Lord and the ser¬ 
vant is the servant, and the Creator is distinct from the created beings, and the 
created beings have no part of His being in them, nor is there any part of them 
in His being. Only in the state of intoxication, erasure, extirpation, and annihi¬ 
lation does such a distinction seem to vanish. In such a state the aspirant might 
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say things like those reported concerning Abu Yazid [al-Bistami] 4 that he said, 
“Glory to me” and “There is none in my cloak except God Almighty” and words 
like that that if a sane person were to utter them, he would be an unbeliever. 
But given the collapse of distinction and cognition the pen of accountability 
may be lifted in his regard. 

This annihilation has some praiseworthy and other blameworthy aspects, 
whereas others may be forgiven. What is praised is his annihilation from love, 
fear, hope, reliance, and supplication, and attention toward any other than God, 
such that the inwardly as well as outwardly religion of such a servant becomes 
for God. As for his lack of cognition and knowledge such that he cannot distin¬ 
guish between himself and others, between the Lord and the servant—while 
believing that such a distinction does exist—nor [can he tell] between his 
witnessing and the witnessed, and he sees none other, such a state is not praise¬ 
worthy, nor is it an attribute of perfection, nor something that he has been liked 
or commanded to do. The best that can be said of such an aspirant is that he 
is excused for his incapacity, the infirmity of his heart and mind vis-a-vis the 
distinction and separation and placing of things in their proper place in accor¬ 
dance with knowledge and wisdom and witnessing of things as they truly are, 
and distinction between the eternal and the created, the worship and the one 
worshipped. [Such infirmity further prevents him from] placing worship in its 
rightful place, witnessing its grades and giving each its right, and witnessing 
fully his establishment of these. His witnessing of the enactment of his own 
worship is a more perfect state than if he were to be absent in his mind from it, 
for the performance of worship in the state of the servant’s mindlessness from 
it and from oneself is like the performance of someone who is inebriated or 
asleep. Its performance in the state of perfect wakefulness and awareness of its 
details and their complete fulfillment is more complete, sound, and a stronger 
form of worship. 

Consider the state of two servants in service of their master, one of whom 
serves in a state of mindlessness from himself and his service due to his utter 
involvement in witnessing the master, whereas the other one fulfils in a state 
of perfect attention, distinction, and feeling of service to his master, filled with 
joy and bliss due to his service, taking delight and pleasure in it, attending to 
the meticulous details of his duty, all this while working according to the will of 
his master rather than his own desire from his lord. Which of the two is nearer 
to perfection? 


4 For more on Bistami, see “Translator's Introdution.” 
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Annihilation, therefore, is the share and desire of the aspirant, whereas the 
right and the demand of the Lord [upon His servant] is knowledge, awareness, 
distinction, criterion, and proper categorization and placement of things and 
acts. The two kinds of worshippers are not equal. 

True, this state [of annihilation] is better than the state of one who has no 
share of divine presence and witnessing, who is lost fulfilling the demands of 
his own nature and ego, mindless of Him who he worships, mindless of his wor¬ 
ship. 

One who possesses distinction and criterion, who belongs to the third kind 
of annihilation, is better than both of these. 

The disappearance of reason and mindlessness toward oneself and one’s 
actions is nothing praiseworthy, let alone being the highest level of perfection. 
One is to be blamed if he intentionally seeks such a state and seeks means to 
attain such a state and avoids means that furnish distinction and reason. He is 
to be excused if that state occurs to him without seeking, if he is overwhelmed, 
in the same way as one who is asleep, unconscious, insane, or intoxicated with¬ 
out incurring blame, such as someone who is forced to drink or drinks unwit¬ 
tingly and the like. 

Nor is this state [of annihilation] necessarily the lot of all aspirants, but 
rather it occurs to some of them, and some are tempted by it, such as Abu 
Yazid [al-Bistami] and his like. Others, who are stronger and more perfect, are 
not tempted by it. For the companions, God be pleased with them, were the 
masters of all knowers, the leaders of all who have attained, and role models 
for the aspirants. There was not a single one among them who was tried and 
tempted in this manner, despite the strength of their resolve [to seek divine 
pleasure], the abundance of their states, and witnessing of things no one else 
has witnessed, smelled, or encountered even in fantasy. If such annihilation 
were tantamount to perfection they were more deserving of it, for they had of 
[attainment] that no one else did. 

Nor was this the state of our Prophet, God’s peace and blessings be upon 
him. This is why on the night of Ascension when he was taken on the Night 
Journey and he saw what he saw of what God showed him of His great signs, 
this state did not occur to him. Rather, his state was as God Almighty described 
it with His words, “The sight did not swerve, nor transgressed: [the Prophet] 
certainly saw of the greatest signs of His Lord” [53:17-18]. He further said, “And 
We did not make the sight which We showed you except as a trial for the peo¬ 
ple” [17:60]. Ibn Abbas, God be pleased with him, said, “This is a reference to 
the seeing by the eye that the Messenger of God, God’s peace and blessings be 
upon him, was shown on the night of the Night-Journey.” 5 Despite all of this he 


5 Bukhari #4716. 
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woke up in the morning without anything having changed in his state, neither 
dumbfounded nor fainted, explaining to them the details of what he saw, nei¬ 
ther lost to himself nor of what he witnessed. This is why his state, God’s peace 
and blessings be upon him, was more perfect than that of Moses, son of ‘Imran, 
when he fell unconscious when God appeared to the mountain and crushed it 
to dust [7043]. 


3 The Causes of Experiential Annihilation 

This annihilation has two causes. First, the strength of the experience and the 
relative weakness of the one experiencing it, and this type of person is not 
to be blamed. Second, deficiency in knowledge and distinction, and this is 
blameworthy, especially of one that intentionally avoids knowledge that would 
prevent him from this kind of annihilation and blames [knowledge] as well as 
people of [knowledge] as an obstacle on the path. Such a person is blamewor¬ 
thy and feared for. 

This is why the leaders of the People have so greatly emphasized knowledge 
and warned of taking the path without knowledge, and commanded to aban¬ 
don anyone who abandons and evades knowledge, for they knew the end result 
of such a person and the evil ending of his journey. The cause of the heresy of 
most of the aspirants is attributable to his avoidance of what [religious] knowl¬ 
edge requires and taking the path based on one’s personal taste, experience, 
and annihilation, going any which way. This is his temptation and a great one 
at that. God alone grants success. 


4 The Essence of Experiential Annihilation 

The essence of this annihilation is to drown in the witnessing of unicity of lord- 
ship, which is to posit the singularity of God Almighty in creating, owning, 
and inventing all things, that there is nothing in existence but in accordance 
with His will and causing. Such a person witnesses what all creations of God 
share and His will for and power over them, and His encompassing of their 
enactment and nurturing. Such a person does not distinguish between what 
God loves of these [things and acts] or hates, between what God has com¬ 
manded and forbidden, and His love for some and hostility to others. Such a 
one does not witness the distinction in the commonality: distinction between 
creation and command in things gathered under His lordship, the distinction 
that generates divinity [His being worthy of worship] in the commonality of 
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lordship. The distinction between normative will [what God has asked humans 
to do, which is good] in the shared attribute of the creative will [what God has 
willed to occur, which includes good and bad]; the distinction between what 
He loves and is pleased with of the things He has willed and decreed. Such a 
one fails to see plurality in unicity: the plurality of the beautiful names and 
lofty attributes, and their implications, all in the unicity of the being that pos¬ 
sesses these attributes. 6 Such a one does not witness the implications of the 
names and attributes of the Almighty Lord [that are true] despite the unicity 
of His being. Thus, “He is God, other than whom there is none worthy of wor¬ 
ship, Most-Merciful, Ever-Merciful, the King, the Sacred, Source of Perfection 
and Safety, the Guardian, the Mighty, the Irresistible, the Proud.” Every name 
points to an attribute, and that attribute has a meaning. Thus, the Glorious God 
is one in being with many names and attributes. This is plurality in unicity. 

The distinction between His commands and prohibitions, His objects of love 
and those of hatred, His friends and enemies, is the separation within the unity. 
Whoever is incapable of witnessing these four matters is not among the elite 
friends and knowers of God. Rather, if he fails to experientially witness these 
while acknowledging them, he is at best a deficient believer. 

The wise aspirant must reflect on this matter as it deserves and appreciate its 
greatness, for it bears on the paths of all the aspirants and the sources of their 
disagreement; I have detailed the path and explained its principles for you. God 
Almighty alone grants success. 

Only he who has traveled through and experienced many a wilderness and 
crossed many an ocean may recognize this. It remains unknown to anyone who 
has never set out and never departed from the motherland and sanctuary of his 
convention and customs of his contemporaries. 

Apart from this, if one [who fails to recognize the above] knows his worth 
and saves from his evil other people [who do know the aforementioned truths], 
such a one has some hope. As for he who transgresses and opposes what he does 
not know, gives lie to what he does not understand, resorting even to excommu¬ 
nicating anyone who disagrees with him and fails to blindly obey his masters, 
and is not pleased with what he is pleased with, such a one is an oppressor and 
an ignoramus who harms only himself and does not lose but his own share. 


6 The reference here is to those who deny that God can have multiple attributes, or that God’s 
names have any meanings. See, for example, Prolegomenon § 2 and § 3. 
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5 The Dangers on the Path of Annihilation: Antinomianism 

An aspirant encounters perdition and ruin on the path of annihilation from 
which only he who is accompanied by the insight of knowledge can be saved, 
else he is on the path of perdition. 

Among them is the [ruinous] idea that if he crosses the vale of annihilation 
the command and prohibition no longer apply to him, for he may corrupt and 
undo his attainment of annihilation. 7 If annihilation in his view is the ultimate 
end of the knowers and the objective of affirming unicity, he would abandon all 
adherence to divine command and prohibition that he thinks has been erased 
or voided by his state. He thinks that command and prohibition apply to only 
those who have not witnessed Him. This conceited one does not know that his 
testimony of unicity is no better than that of the polytheists who have agreed 
with it but it did not make them even [common] Muslims. As the Almighty said, 
“If you were to ask them who created the heavens and the earth they would 
surely say: God” [39:38], and also, 

Say: To whom belongs the earth and all that is in them if you know?; they 
will say: God, say then: Why do you not take heed? Say: Who is the lord of 
the seven heavens and the lord of the Great Throne? They will say: God; 
say: Why do you not fear? Say: Who has the dominion of everything in his 
hands, who protects and yet none can protect against him, if you know? 
They will say: God; say then: How are you bewitched? [23:84-89] 

He also said, “And most of them do not believe in God without also associat¬ 
ing partners with Him” [r2:ro6]. Ibn Abbas, God be pleased with him and his 
father, said, “You ask them: Who created the heavens and the earth? They will 
say: God, while worshipping other than Him.” 

Whoever has this kind of testimony of unicity and annihilation into it as 
his ultimate objective has left the religion of God and has abandoned all the 
messengers and books if he does not distinguish between what God has com¬ 
manded and what He has forbidden, between God’s friends and enemies, what 
God loves and what He hates, between what is good and what is evil, equating 
the pious with the impious, obedience and disobedience. For in his perspec¬ 
tive there is no action possible except obedience, for all things are equal in the 
reality of all-inclusive, general divine will. 


7 On antinomianism, see above, Translator’s Introduction, 1:27. 
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One who stands in this station thinks that he is the possessor of union and 
unicity, having arrived at the very essence of reality. In fact, he has only arrived 
at the all-inclusive reality in which Iblls and his armies are all included, and so is 
every unbeliever, associationist, and impious person. All of them stand equally 
under the ontological, predestined reality. The ultimate goal of this station is to 
posit the equality of these with the righteous believers, God’s near friends and 
servants under this reality. 

Despite all of this, he must necessarily experience separation, and love and 
hate, but having now abandoned [divinely ordained] normative distinctions, 
he falls to his animal instinct and natural distinctions. He necessarily distin¬ 
guishes between what benefits him and so he inclines to it and what he hates 
and so he flees it. He opposes those who uphold normative distinctions, turn¬ 
ing away from their path toward the path of union, yet when he recedes and 
comes off his high horse, he returns to the distinctions imposed by his animal 
nature; he makes friends and enemies and loves and hates only in accordance 
with his desire and will. For making distinctions is a necessity for the human 
being; if his distinction is not Qur’anic and Muhammadan, it is based on a dif¬ 
ferent canon, either an authority above him, or personal taste, either his own 
or that of someone else, or an opinion that is his own or that of someone else. 
Or else, his distinctions are purely beastly and animalistic in accordance with 
nothing but pure instinct and desire wherever it goes. One must make distinc¬ 
tions in one of these ways. 

A servant must examine who is his source of distinctions, and weigh his faith 
before it is weighed, and reckon himself before he is reckoned. He must replace 
the trash with gold, the dung with pearls, and the mirage with the nourish¬ 
ing water; the mirage that “the one parched with thirst thinks is water until he 
approaches it and finds nothing but God who then takes him to account, and 
God is swift in reckoning” [24:39]. 

He must do so before he pleads for return to the ephemeral world and he is 
told, “Woe to you, today is the day of settling accounts, and what is past cannot 
be undone, bring out the credit and the debit, you shall know what you possess 
of true currency versus scrap.” 

The followers of this reality follow every Tom, Dick, and Harry and chase 
every peddler untouched by the light of knowledge and unsupported by any 
firm pillar. For when they refuse distinctions in their reality and attribute every¬ 
thing to God’s love and pleasure and consider everything God’s will and cre¬ 
ation, they are comparable to those to whom God said, “Those who associated 
with God will say: If God had willed, we would not have associated [anything] 
and neither would our fathers, nor would we have prohibited anything” [6:148]. 
They also said, “If God had willed, we would not have worshipped anything 
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other than Him, neither we nor our fathers, nor would we have forbidden any¬ 
thing through other than Him” [16:35]. They also said concerning their gods, 
“Had the Most Merciful so willed, we would not have worshipped them” [43:20]. 
They also said, “And when they commit shameful deeds they say: We have 
found our fathers upon this and God has commanded us so” [7:28]. They offer as 
proof God’s permission in allowing it to occur by way of destiny and creation for 
God’s pleasure and love for these things, that if God had disliked these things 
He would have prevented them from committing these things. Since He has 
permitted them to do so, they made His decree and predestination the proof of 
His love and pleasure. All those who abandon the Prophetic-Qur’anic distinc¬ 
tions and equate all creation are heirs to these [unbelievers mentioned in the 
Qur’an]. 

A group of associationists oppose God’s command and prohibition and 
what He sent with His messengers by using His decree and predestination [as 
an excuse], thus opposing the normative-religious reality with the creative- 
destined reality, just as their [latter-day Muslim] heirs use the excuse of decree 
and predestination in opposing His command and prohibition. Both groups 
void His command and prohibition by using His decree and predestination. 

A third group thinks that the affirmation of decree and predestination voids 
divine laws and prophetic teachings, and since the associationists [mentioned 
in the Qur’an] have argued for the falsehood of [laws and prophecy] by affirm¬ 
ing [predestination], this group [opposes them] by turning their denial of [pre¬ 
destination] a principle of faith, indeed, the greatest its pillars. Thus, they deny 
God’s general and all-inclusive decree and predestination by affirming His com¬ 
mand and prohibition. 

Consider the division of groups on this point, and their separation on this 
crossroad that pertains to knowledge and revelation, journey [to God], and 
reality. Consider the state of the creation on this station and the secrets of the 
worlds will reveal themselves to you and you will know where you stand. You 
will know what crime this so-called “union” and this annihilation have com¬ 
mitted against faith, waylaying its foundations and pillars. You will realize that 
religion entirely consists of the separation in the unity, differentiation in the 
union, and plurality in unicity, as described earlier. The nearest of people to 
God and to His messengers, books, and religion are those who differentiate 
in the union. They uphold the difference between what God loves and what 
He hates and dislikes, what He commands and what He prohibits, whom He 
befriends and whom He opposes—[affirming this] in knowledge as well as 
experience, in will as well as practice, while also witnessing the union of all 
things under His decree and predestination and the general, all-inclusive will. 
Such people believe in the normative reality as well as creative reality, and give 
each its share of worship. 
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The share of the normative-religious (deontological) reality is that you up¬ 
hold [God’s] command and prohibition, love what He loves and dislike what 
He dislikes, befriend whom He befriends and oppose whom He opposes; the 
essence of that is love and hatred for His sake. 

The share of the ontological reality is that one must be utterly needy toward 
Him alone, supplicate for His help and rely on Him, lean on Him, Him alone 
for asking and begging, for humility and meekness, and affirm that what He 
wills occurs and what He does not will does not occur. None other than Him 
has power concerning harm or benefit for them, nor life, death, and resurrec¬ 
tion. And that He is the turner of the hearts: the hearts [of creation] and their 
forelocks are in His hand; and that there is no heart except it is between His 
two fingers, if He wishes He sets it aright and if He wishes He causes it to 
stray. 

This reality has a kind of worship as does the other reality, and none invali¬ 
dates the other; but in fact neither is complete without the other. Servitude is 
not perfect without them all, and this is the reality of His words, “You alone we 
worship and You alone we supplicate for help,” contrary to the one who inval¬ 
idates the reality of “You alone we worship” with the reality of “You alone we 
supplicate for help” by saying that this [latter] is union and “You alone we wor¬ 
ship” is differentiation. When he transgresses in this station he does not see 
good as good and ugly as ugly. One of them says this explicitly: “The knower 
does not see good as good and ugly as ugly for He sees it all through the secret 
of predestination.” 

Others among them say that the reality of this perspective is that he experi¬ 
ences all existence as good with nothing evil in it; all his deeds are obedience 
with no possibility of disobedience, for even if they oppose the command, they 
are in obedience to the [predestined] will. They say, 

I became the object of whatever You chose of Me 
All my deeds, therefore, are righteous 

One of them said, “Whoever has witnessed the reality, the command no longer 
applies to him.” They use as proof the saying of the Almighty, “And worship 
your Lord until the certainly comes to you” [15:99]. They explain “certainty” 
as meaning the witnessing of the creative will, and this to them is the real¬ 
ity. 

No doubt the ordinary people are far superior to these and more correct in 
faith, for this is heresy and hypocrisy, and a lie from them about themselves and 
about their prophet and their deity. 
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Their lie upon themselves is that they must necessarily distinguish, so all 
they have done is turned away from Prophetic and Qur’anic distinctions to ones 
based on their own instinct, same as the case of Iblls who was too proud to 
bow down before Adam, and he chose for himself the leadership of the wicked 
among [Adam’s] progeny. He is also similar to the associationists who are too 
proud to worship God and are pleased with the worship of trees and the dead. 
He is also like the people of heretical innovation who are too proud to obey 
scripture and receive guidance from its ultimate niche and are pleased with 
the blind following of mutually opposing opinions that oppose human nature, 
intellect, as well as the divine law. They consider [their innovated doctrines] 
to be categorical rational truths, and have preferred them over the teachings of 
the prophets, God’s peace and blessing be upon them; in reality they are only 
false doubts that oppose both reason as well as revelation. 

Like the early Jahmites, they consider the Lord too transcendent for His 
throne and yet placed Him in the cavities of their houses, shops, and bath¬ 
houses, saying that He is everywhere with His being. Similarly, they stripped 
Him of His attributes of perfection and glory, for fear of likening Him to inan¬ 
imate, mute objects that do not speak, hear, see, or possess knowledge or life; 
yet, they likened him to non-existents, that are impossible to exist. 

Similarly, the deniers who say that there is nothing above the Throne but 
nothingness, that the Lord who is worshipped is not above the Throne, nor a 
deity who is prayed to, nor one to whom hands are raised, nor was Christ raised 
to Him, nor do the angels and the Holy Spirit rise to Him, nor was the Messen¬ 
ger of God, God grant him blessing and peace, taken on the Night Journey to 
Him and drew close to Him such that he was the length of two bows or closer, 
nor does anything come down from Him or is raised to Him, nor do the peo¬ 
ple of the Garden look at Him above them on the Day of Resurrection; that His 
settling on the Throne has no reality, but it is a metaphor and must be denied; 
that His highness above His creation relates to His rank and nobility above His 
creation, not in person; that His aboveness similarly is aboveness in power not 
in person. They stripped Him of the perfection of His Highness and Aboveness, 
and assigned to Him attributes that equate Him to the non-existent, the impos¬ 
sible. They said, He is neither inside the world nor outside it, neither connected 
to it nor separated from it, neither placed in it nor distinct from it, neither is He 
within us nor outside of us. 

It is clear that if anyone is asked to characterize nothingness, that is precisely 
how he would describe it. To apply this negation to pure nothingness is closer 
in reason and nature than applying it to the Lord of the worlds, one who is not 
inside any of His creation; rather, He is distinct from His creatures and His cre¬ 
ation, settled on His Throne, high and above all things. The object from all this 
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is that whoever evades anything of the truth and denies it falls into falsehood 
proportionate to his evasion. 

This is true even in practice; whoever turns away from acting for the sake 
of God alone God tries him with acting for the sake of the creation. He thus 
turns from working for the One in whose hands is harm, benefit, life, death, 
resurrection, and ultimate bliss to those who have no power. Similarly, he 
who turns away from spending his wealth for God in obedience is tried with 
spending it for other than God in a state of disgrace. Similarly, whoever turns 
away from hard work for the sake of God is tried with hard work for the plea¬ 
sure of the creation. Whoever turns away from the guidance of revelation is 
tried with the rubbish of human opinions and refuse of minds and the dirt of 
thoughts. 

Let he who is sincere to himself and seeks felicity and success take heed 
of this point in his own case and in others, and God alone is sought for suc¬ 
cor. 

No doubt, the commoners despite their heedlessness and indulgence are 
more correct in faith than those, for they do not deny command and prohibi¬ 
tion. Faith with separation and heedlessness is better than experiential union 
that is accompanied by corruption of and separation from faith. 

As for their lying about their Prophet: they believe that his engagement in 
remembrance and worship was only for the sake of law-making, not because 
it was an obligation on him, for he had been relieved of it all as he had wit¬ 
nessed the reality and perfection of certainty. God Almighty and Magnificent 
had commanded him and all of His messengers to worship Him until the end 
of their terms of life, saying, “And worship until certainty comes to you” and 
by that is meant death by consensus. He also said in another verse concerning 
the unbelievers: “And we used to give lie to the Day of Recompense, until cer¬ 
tainty came upon us” [74:46-47]. He, God’s peace and blessings be upon him, 
said, “As for ‘Uthman b. Maz'un, surely the certainty from his Lord has come 
upon him,” 8 upon ‘Uthman’s death. Christ, may God have peace and blessings 
upon our Prophet and upon him, said, “I am a servant of God; He has given 
me the book and made me a prophet, and made me blessed wherever I be, 
and commanded me to pray and give alms so long as I live” [19:30-31]. This is 
the command of God to Christ, upon him be peace, and the same applies to 
all of his prophets and messengers and their followers. Al-Hasan [of Basra], 
God be pleased with him, said, “God had not made an end to the worship of a 
believer other than death.” When they combined Jahmism in divine names and 


8 Bukhari #1243. 
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attributes with this idea [that one needs no worship after attaining certainty] 
and its practice, only God may then protect you from abolishing the Lord and 
His law entirely; for now there is no Lord left to be worshipped and no law to 
be obeyed at all. 

Whoever wants to reflect on the reality of what we have just mentioned 
should look at those signs and reflect on those indications, and ask these states 
and forms and testimonies, for if they will not speak aloud they will respond 
through their condition and implication. Only he [will understand this] who 
has accompanied the aspirants, left behind the heedless, established faith and 
abandoned the customs of the people of his time, and refused to concede to he 
who said: 

Forget honor, and set not on a journey in a quest 
Sit, for you are fed and clad 


6 Volitional Annihilation: The True Goal of the Righteous 

The third level of annihilation is the annihilation of the elite among the friends 
and the leaders of those nearest [to God], and this is the annihilation of the will 
of other than God, sensing the glimpse of the annihilation of the will of any 
other than Him, walking the path of union with what He loves and is pleased 
with, vanishing in the will of the Beloved and from his own desire from his 
Beloved, let alone the desire of anyone other than him. His will becomes united 
with the will of his Beloved—by which I mean the normative-religious will, not 
the creative-ontological will—and the desires of the two become one. There is 
no other kind of union that is right by reason other than this, in addition to 
union of knowledge and report, such that the two wills, two knowns, and the 
two objects of remembrance become one, with the distinction intact between 
the two wills, knowledges, and reports. The ultimate end of love is the union 
of the lover with the desire of the beloved, and the vanishing of the will of the 
lover in the will of the beloved. 

This union and annihilation is the union of the elite lovers, who are annihi¬ 
lated in His worship from the worship of any other, as they are annihilated into 
His love, fear, hope, reliance, supplication, and pleading, from the love, fear, 
hope, or reliance toward anyone else. The actualization of this annihilation is 
that one loves not except in God nor does one hate except for His sake, nor does 
one take friends or enemies except for Him, nor does one give or prohibit except 
for Him, nor does one hope except for Him, nor supplicate for help except Him. 
Thus his religion becomes for God outwardly and inwardly, and God and His 
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messenger become more beloved to him than anyone else. He does not love 
those who oppose God and His messenger even if it was the closest of creation 
to him. Rather, 

He opposes anyone among men that he opposes 

All of them together, even if one was his dearest friend 

The reality of that is his annihilation of his own desire and pleasure for the 
pleasure and rights of his Lord. 

The summation of all this is the actualization of the testimony that there is 
no god but God by way of [rational] knowledge, inner awareness, practice, spir¬ 
itual state, and intention. The reality of this negation and affirmation that this 
testimony includes is that it is annihilation and subsistence: he is annihilated 
from devotion to any other than Him in his knowledge, affirmation, and wor¬ 
ship, and subsists in the devotion of Him alone. 

This annihilation and this subsistence are the reality of the testimony of 
unicity on which the messengers have agreed, for which the books have been 
revealed, and for the sake of which all creation was created and laws were leg¬ 
islated, and upon which the carnival of the Garden was set up, and on which 
both the creation and command are based. 

Its reality also includes alliance and disavowal; disavowal of worshiping any 
other than God and the alliance for God, as the Almighty said, “There has 
already been for you an excellent example in Abraham and those with him, 
when they said to their people, ‘Indeed, we are disassociated from you and 
from whatever you worship other than God. We have denied you, and there has 
appeared between us and you animosity and hatred forever until you believe in 
God alone’” [60:4]. “And when Abraham said unto his father and his folk: Lo! I 
am innocent of what you worship, except for He who created me, He surely will 
guide me” [43:26-27]. He also said, “O my people, I disavow what you associate 
[with God] and direct my face in full devotion to the one who created the heav¬ 
ens and the earth” [6:78-79]. God said to His messenger, upon him be peace and 
blessing, “Say: O unbelievers, I worship not what you worship” until the end of 
the sura. This constitutes disavowal of them and their gods; he also named [this 
sura] disavowal of associationism. It is the reality of erasure and establishment 
[the servant] erases the divinity of other than God Almighty from his heart, in 
his knowledge, intention, and worship, just as it is erased from existence, and 
he establishes in it the divinity of the Glorious alone. 

This is also the reality of erasure and distinction. He distinguishes between 
the true deity and those whose divinity is falsely claimed, and unites all his ado¬ 
ration, worship, love, fear, hope, reliance, and supplication for help for his true 
God other than whom there is none. 
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.filjxx 4^[ ^ 4X^UlU«lj 4^jJJ ^J^~J 47^Lpj 
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This is also the reality of abstraction and singularizing: one abstracts one¬ 
self from the worship of any other than Him and singles Him out for worship; 
thus abstraction is a negation and singling out is an affirmation, and the two 
together constitute the testimony of unicity. 9 

This annihilation and subsistence, friendship and hostility, erasure and 
establishment, union and separation, abstracting and singling out pertaining 
to the unicity of divinity is the kind that is fruitful and salvihc, and the one by 
which felicity and success are attained. As for basing them on the unicity of 
lordship that even the associationists, the worshippers of idols, also affirm, its 
ultimate goal is annihilation in unicity that is shared by believers and unbeliev¬ 
ers, God’s friends and enemies, and it does not qualify one even as a Muslim let 
alone a master of inner sciences who has attained reality. This is a station con¬ 
cerning which great masters and aspirants have greatly erred; the saved is he 
alone who is saved by God, and it is He we supplicate for help. 


9 “Abstraction” ( al-tajrid) and “Singularizing” (al-tafnd) are names of two of the final stations, 
ninety-seventh and ninety-eighth in al-Harawi's ordering. 


Ibn Qayyim al-Jawziyya - 978-90-04-41341-2 
Downloaded from Brill.com05/07/2020 06:09:00PM 
via University College London 



CHAPTER 2 


383 
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CHAPTER 3 


The Station of Self-Reckoning 


Let us now return to the mention of the stations of “You we worship and You we 
supplicate for help” that a servant must traverse. Of these, we have mentioned 
awakening, insight, reflection, and resolve. 

To the rest of the stations to God Almighty, these four are like the foundation 
to a building and one cannot conceive of journey to Him except by first resting 
at these stations. They accord with the order of the physical journey. For one 
who is comfortable in his home and its familiar surroundings does not take up 
a journey unless he is awakened from his heedlessness to the necessity of the 
journey. Then he undertakes to examine the journey and the attending dan¬ 
gers, the benefit and good that may come of it. He then begins to think about 
the provisions and preparation for the journey. Then he resolves to undertake 
it, and once he is resolved and concentrates his attention upon it, he arrives at 
the station of self-reckoning, which consists in the distinction between what 
is he owns and what he owes. He brings along what is his, pays off what he 
owes to others, as he is setting out on a journey from which he will never 
return. 

Having crossed the station of self-reckoning he is now able to arrive at the 
station of repentance, for once he has reckoned with himself, he knows what 
he must do, and moves on to its companion station, which is the essence of 
repentance. This is why it is better to place self-reckoning before the station 
of repentance. It is possible to place it after [repentace] as well, for true self¬ 
reckoning does not occur until sound repentance has been achieved. To be 
precise, then, repentance lies between two instances of self-reckoning; one 
before, which requires one to [repent], and one after, which compels one to 
protect it. Repentance, therefore, is protected by two reckonings. 

Self-reckoning has been alluded to in the words of the Almighty, “0 you 
who have believed, fear God and let each soul see what it has sent forth for 
tomorrow” [5908].Thus, the Almighty commanded the servantto contemplate 
what he has done for his future, which means reckoning one’s self about that, 
to ask whether or not what he has sent forth is good enough to bring before 
God. 

The objective of this contemplation is what it requires and demands, the 
preparation for the day of return, to send forth what will save him from the 
chastisement of God and illumine his face before God. ‘Umar b. al-Khattab, 
God be pleased with him, said, “Examine yourself before you are examined, and 
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weigh yourself before you are weighed, and adorn yourself for the Great Pre¬ 
sentation, ‘That day you will be presented and no secret of yours will remain 
concealed’” [69:18]; in one version he added, “[presented] before Him from 
whom your deeds are not hidden.” 


1 The First Pillar 

The author of al-Mcinazil, God have mercy on him, said, 

Self-reckoning has three pillars; first, you contrast His blessings with your 

crimes. 

That is, that you compare and contrast what is from God and what is from you. 
This will show you the difference, and you will know that barring His forgive¬ 
ness and mercy, you face nothing but ruin and perdition. Through this compar¬ 
ison you shall learn that the Lord is the lord and the servant is the servant, and 
the reality of the ego and its qualities and the magnificence of the glory of the 
Lord, the absolute singularity of the Lord in perfection and bestowal of grace, 
and that every bounty from Him is an act of grace and every punishment an 
act of justice. Before this comparison you were ignorant of the reality of your 
soul and the lordship of its originator and creator. When it is contrasted [with 
how it ought to be] it becomes clear to you that [your ego] is the source of all 
evil, the basis of all deficiency in you, and that it is by definition ignorant and 
transgressive; and were it not for the grace and mercy of God, it would never 
be pure. Had He not guided it, it would not be guided; and were it not for His 
showing the way and granting success, it would earn not a single virtue; and all 
its attainment is from its fashioner and originator; and its dependence on Him 
for virtue is not less than its dependence on Him for its very existence. Just as it 
has no existence of its own, it has no perfection of its own; all it possesses on its 
own is absence—absence of existence and absence of perfection. Hence you 
say, 


1 return to you [O Lord] with your bounty and 1 return with my sin! 

Next, you compare your righteous deeds and evil deeds and realize which are 
greater and which preferable. This second comparison is between your deeds 
and what is your share of them. 

He said, 
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And this contrast is difficult for one who lacks three things: the light of 
wisdom, ill opinion of his self, and discrimination between bounty and 
trial. 

He means this comparison and contrast and self-reckoning depends on the 
light of wisdom, and that is a light with which God illumines the hearts of His 
messengers’ followers. It is the light of wisdom in proportion to which alone 
are you able to see the incongruity [between God’s bounty and your crime] 
and judge your self. 

The light of wisdom here means [scriptural] knowledge by which the truth 
is separated from falsehood, guidance from error, benefit from harm, perfec¬ 
tion from deficiency, and good from evil. It shows him the worth of righteous 
deeds, the more desirable from the less so, and what is acceptable [to God] 
from what is not. The greater his share of this light the greater and sounder his 
self-reckoning. 

As for ill opinion of one’s self, it is only needed because being pleased with 
oneself prevents one from thoroughly investigating one’s state and falling into 
deception, seeing one’s vices as virtues and deficiencies as perfections; for a 
lover sees the evil of his beloved in the same [positive] light. 

The eye of love is blind to every flaw 

Just as the eye of displeasure reveals them all 

Only those who truly know themselves have low opinion of themselves, and 
those with high opinion of themselves are the most ignorant of themselves. 

As for the discrimination between bounty and trial, it means one must dis¬ 
tinguish the bounty that is [divine] favor and indulgence and is employed to 
attain eternal success, on the one hand, and the bounty that is a trial and a 
bait. How many a servant has taken the bait with no awareness, pleased with 
the praise of the ignorant and deceived by God’s fulfillment of his needs and 
concealment of his [inner state]. To most, these three appear to be signs of suc¬ 
cess and felicity; such is the limit of their knowledge. 
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When these three things are found in a person, he comes to know that what¬ 
ever he has of God’s bounty that unites 1 him with God is the true blessing, 
whereas whatever separates him from ffim and takes him away from ffim is 
a calamity in the guise of a blessing, a trial in the guise of a favor. He must 
beware, as he is merely being given enough rope with which to hang himself. 
He should thus also distinguish between favor [upon him] and proof [against 
him] and not conflate one with the other. 

A servant is ever between God’s favor upon him and God’s proof against him, 
with no third possibility. Know that religion consists of His favor and His proof. 
The Almighty said, “Indeed, God has favored the believers when he sent in their 
midst a messenger that is of them’’ [3:164] and, “But it is God who bestowed 
favor upon them if indeed He guided them to faith” [49:17], and, “Say: to God, 
then, belongs the final proof” [6:149]. 

The existential command, too, consists of favor and proof; when a command 
of [predestination] is given, if it agrees with the normative command, it is a 
favor upon [the servant] from Him; else it is His proof against him. 

Similarly, if His normative command is accompanied by His judgment of 
predestination, He had given [the servant] fulfillment, which is a favor from 
Him to him, and if it is not accompanied by His judgment of predestination, it 
becomes a proof against him. Thus, a favor is when either of the two types of 
command accompanies the other, and proof is when one is devoid of the other. 

Every piece of knowledge accompanied by practice that pleases the Al¬ 
mighty is a favor, else it is a proof. Similarly, every power external or internal, 
when accompanied by its employment for His pleasure or command, is a favor, 
else it is a proof against him. 

Every state, similarly, which is accompanied by one’s support for His religion 
and calling others to it, is a favor, else it is a proof against him. 

Every piece of property spent in the path of God and His obedience rather 
than seeking reward and gratitude is a blessing from God upon him, else it is a 
proof against him. 

Every moment of leisure filled with what the Lord desires of His servant is a 
blessing upon him, else it is a proof against him. 

One’s enjoyment of recognition, honor, and love by others that is accompa¬ 
nied by humility and meekness before the Lord and awareness of the flaws of 
one’s self and one’s deeds and sincere advice to God’s creation is a favor, else it 
is a proof [against him]. 


1 Instead of bi-jam'ihi, as the editors of Madarij(S) have chosen, I prefer to read this word as 
yajma'uhu, which flows better in the context. 
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Every insight, exhortation, reminder, and [opportunity of] awareness that 
God grants a servant, if accompanied by heedfulness, reason, awareness, and 
faith, is a favor, else it is a proof [against him]. 

Every state with God or station that is accompanied by progress toward God 
and preference for His desire over the servant’s own desire is a favor from God. 
If accompanied by self-satisfaction and preference for one’s own delight and 
tranquility in it, it is then God’s proof against him. 

Let each servant contemplate this enormous risk and discriminate between 
instances of favor and instances of proof. How often the two are conflated even 
by the elite and masters of the path! “And God guides whomsoever He wishes 
to the straight path” [2:213]. 


2 The Second Pillar 

The second pillar of self-reckoning is that you discriminate between what 
you owe the Truth by way of the rights of servitude, adherence to obedi¬ 
ence and avoidance of disobedience, on the one hand, and your right, which 
is what the divine law has permitted you, on the other. Thus, you have a 
duty and a right. You must distinguish between the two and give each its 
due. 

Many conflate their duties with their rights and give themselves the right to 
choose if they should carry them out or not, and if they do so they think of that 
as a favor rather than a duty fulfilled. 

Similarly, there are those who see the commission or omission of many acts 
that in fact fall within their choice as acts that they are [religiously] obliged to 
do or avoid. Thus, they seek to worship with respect to acts that are their choice, 
such as those who abandon many things permissible [in divine law], and think 
that they must do those deeds, or by doing acts that are within his rights to not 
do. 

An example of the former is someone who seeks to worship by giving up 
marriage, the eating of meat or fruit or using other good things in food and 
clothing, and sees that as an obligation upon him due to his ignorance, forcing 
himself to give up that thing, seeing that as the most virtuous act of worship 
and highest obedience, although the Prophet, upon him be peace and bless¬ 
ing, expressed clear displeasure to those who made such claims. It is recorded 
in the Sahlh: 

Some of the companions of the Prophet, upon him be peace and bless¬ 
ing, asked about his worship in private, and [upon hearing about it] they 
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thought it too little. One of them said, “As for me, I will not eat meat,” 
and another said, “As for me, I will not marry women,” and another said, 
“As for me, I will not sleep in bed.” Their statements reached the Prophet, 
upon him be peace and blessing, so he gave a sermon and said, “What 
is with people—one of them says ‘I will not eat meat’ and another says 
‘I will not marry women’ and another says ‘I will not sleep in bed’? But I 
marry women, eat meat, fast some days and do not other days, and pray 
at night and sleep as well: whosoever turns away from my way is not from 
me.” 2 

Thus, he disavowed those who turn away from his way and worshipped God by 
abandoning some good things that God has permitted to his servants, renounc¬ 
ing it and believing that renouncing it and abandoning it is an act of worship. 
This is an example of someone who failed to distinguish [correctly] between 
the rights upon him and his own rights. 

An instance of the second case is one who worships through an innovated 
worship which he believes will secure a spiritual state, unveiling, and higher 
faculties. He believes that to obtain these things one must fulfill certain pre¬ 
requisites, and he turns to worshipping through those prerequisite acts, either 
by way of practicing certain things or giving up certain things, deeming that 
his obligation, even though those things are his rights. He has the right to give 
up those things, such as spiritual exercises and other routines that many aspi¬ 
rants have established following their personal tastes, states, and terminolo¬ 
gies, without discriminating between those things that are the servant’s right 
to take or leave on the one hand and the duties that he owes. The two kinds of 
things are entirely different. 


3 The Third Pillar 

Of the pillars of self-reckoning that the author of al-Manazil has mentioned 
is: 


The third is that you know that every obedience that you are pleased with 
counts against you, and every sin with which you shame your brother 
returns to you. 


2 Bukhari #5063; Muslim #1401. 
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A servant’s satisfaction with his obedience is an evidence of his being 
pleased with himself and his ignorance of the rights of worship and what the 
Lord Almighty and Glorious deserves. His ignorance of his self, its traits and 
afflictions, and weaknesses of his deeds, ignorance of his Lord and His rights 
and deserts gives rise to his satisfaction with his righteous deeds. This in turn 
gives rise to conceit, arrogance, and such afflictions that are greater even than 
major public sins such as fornication, drinking of alcohol, fleeing from the 
battlefield, and the like. Satisfaction with oneself, therefore, is the ego’s folly. 
People of resolve and insight, in contrast, are most severe in seeking forgiveness 
right after pious acts, due to their witnessing of deficiency in them, and failure 
to stand before God as befits His glory and might, and were they not com¬ 
manded to do so they would not even approach such worship nor be pleased 
with presenting it to their Master. 

God Almighty, in this vein, commanded His sacred delegation, the pilgrims 
of His House, that they seek forgiveness right after their dispersing from the 
sacred grounds of Arafat, 3 which is the noblest and most blessed of stations. 
He said, 

But when you depart from [the Mount of] Arafat, remember God at the 
Sacred Monument. And remember Him, as He has guided you, for indeed, 
you were before that among those astray. Then depart from the place from 
where [all] the people depart and ask forgiveness of God. Indeed, God is 
Forgiving and Merciful. [2:198-199] 

The Almighty also said, “And the seekers of forgiveness in the early morning” 
[3:17]. Al-Hasan, God be pleased with him, said, “[This means] they extended 
their prayers until the early morning, then sat seeking God Almighty’s forgive¬ 
ness.” It is narrated in the Sahlh [of Muslim] 4 that, 

The Prophet, upon him be peace and blessing, would seek forgiveness 
three times upon saying salam (the final greeting of prayers). Then he 
would say, “0 God, You are peace, from you is peace, blessed are you, O 
One of magnificence and munificence.” 


3 The standing-vigil on the Mount of ‘Arafat, where pilgrims remember God and seek His for¬ 
giveness, is among the last rituals of hajj. It is also where the Prophet Muhammad, God grant 
him blessing and peace, delivered his Farewell Sermon. 

4 Muslim #591. 
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Furthermore, God the Exalted commanded him to seek forgiveness after the 
completion of the deliverance of the message, after having borne all of its bur¬ 
den and [having] fulfilled the obligations of pilgrimage, and struggle [in God’s 
path]. As his death drew near, in the last [complete sura] to be revealed, He 
said, 


When came the Help of God, and Victory, 

And you saw people entering the religion of God in multitudes, 

Then hymn the praise of your Lord and ask forgiveness of Him. Indeed, 
He is ever accepting of repentance. [Sura no] 

From this, ‘Umar and Ibn ‘Abbas, God be pleased with them, understood that 
this is the end of the term of God’s messenger, God’s peace and blessing be 
upon him, being announced, in which He commanded him to seek forgiveness 
after the fulfillment of his duty. It was thus an announcement that “You have 
now fulfilled your duty, leaving out nothing, so make its ending the seeking of 
forgiveness, same as the ending of prayers, pilgrimage, and the nightly prayers, 
as well as the completion of ablution.” For one says after it, “Glory be to you O 
God and your praise, I bear witness that there is no god but You, I seek your 
forgiveness and repent to you: O God, make me among those who turn to you 
frequently and seek purification often.” 

This is the state of he who knows the due of God and what befits His majesty 
of the right of worship and its conditions, instead of the ignorance and ecstatic 
outbursts of misguided pretenders. 

One of the knowers said, 

When you are pleased with your self and your practice before God, know 
that He is not pleased with you. How can anyone who knows that his self 
is the abode of every flaw and evil, and his deeds open to every affliction 
and deficiency, be ever pleased with his self and his deeds before God? 

May God honor Shaykh Abu {Madyan} 5 for his words, “Whoever truly worships 
looks at his deeds with the eye of ostentation, his states with the eye of preten¬ 
sion, his words with the eye of fabrication.” The more this sought after goal is 
magnified in your heart, the less worthy [your worship] becomes, and the effort 
you put into accomplishing it diminishes [in your eyes]. The more you witness 
the reality of lordship and servitude and acquire inner knowledge of God and 


5 In some manuscripts, the text says “Abu Yazid.” 
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of your self/ego, the clearer it becomes that what you possess of goods is of no 
worth before the King of Truth, and that if you brought Him [works] equivalent 
to the accounts of the two burdens [men and jinn], you should fear your place 
in afterlife. Furthermore, He only accepts and rewards owing to His generosity 
and grace. 

His words, “Every sin by which you shame your brother returns to you” may 
mean that it will come to you and you will inescapably commit it yourself. This 
meaning is derived from a tradition narrated by al-Tirmidhi in his Jcim'C on the 
authority of the Prophet, God grant him blessing and peace, 

Whoever shames this brother for a sin shall not die until he commits 

it. 

Imam Ahmad, God be pleased with him, explains this to refer to a sin from 
which one has repented. Furthermore, in shaming there is an element of jubi¬ 
lance at another’s suffering, and al-Tirmidhi also reports on the authority of the 
Prophet, “Do not be joyous at the suffering of your brother, for God may have 
mercy on him and afflict you with it.” 6 

It may also mean that your shaming of your brother for his sin is a greater 
and more severe sin than his sin for what it has of self-righteousness, jingo¬ 
ism, and inflation of the ego, as if proclaiming its own purity from sin, and 
that your brother is the only one who has fallen into it. In contrast, perhaps 
his being crushed by his sin, humility, meekness, self-reckoning, distance from 
the ailment of pretension, of arrogance and egotism, and his standing before 
God Almighty with his head down and body humble and heart broken, is more 
beneficial and better for him than your self-righteousness and ostentation, and 
[implied] expression of favor upon God and his creation. How near to God is 
such a sinner from the mercy of God and how near to God’s wrath is such a 
braggart. For a sin that brings humility is dearer to Him than a righteous act 
accompanied by boastful self-righteousness. That you spend the night sleeping 
and wake up lamenting is better for you than if you spend the night stand¬ 
ing in prayer and wake up self-righteous. For a self-righteous man’s deed is not 
raised [to heaven]. That you laugh and acknowledge your sins is better than 
if you weep and boast. The groan of sinners is dearer to Him than the proud, 
self-satisfied hum of worshippers. Perhaps God made him fall into this sin as 
a cure that brings out a lethal illness, but your illness still resides within unde¬ 
tected. 


6 The isnads of both of these traditions have been deemed weak ( Madarij(S ), 527ns, 528^). 
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God has secret ways to deal with those who are obedient and those who sin 
that only He knows and only those with insight can observe them and know of 
them the limited extent to which men can know, and beyond that is that which 
even the Honorable Scribes [the angels tasked with recording human deeds] do 
not know. 

The Prophet, God grant him blessing and peace, said, “If the bondmaid of 
any of you commits fornication, he should establish [the punishment of] the 
Limit, and then he should not reproach her [layathrib ]," 7 that is, he should 
not shame her, [the root word here being the same as] in the words of Joseph, 
upon him be peace, to his brothers, “No blame upon you today” [12:92]. For the 
balance is in God’s hand, as is the judgment, and the lash that fell upon this sin¬ 
ner is in the hand of the Turner of Hearts, and the purpose is to establish the 
prescribed punishment, not shaming and blaming. Only those ignorant of God 
feel secure from the reversals and turnovers of divine decree. God Almighty has 
said to the most knowledgeable of the creation and nearest to Him in connec¬ 
tion, “And were it not that we made you firm, you would have almost inclined 
toward them a little” [17:73]. Joseph the Truth-lover said, “If you do not ward 
off the machination of those women, I would fall for them and become among 
the ignorant” [12:33]. One common oath of the Prophet, God grant him bless¬ 
ing and peace, was, “Nay, by the Turner of Hearts” 8 and he also said, “There is 
no heart except that it is between two fingers of the Merciful, Almighty; if He 
wills he sets it straight, and if He wills He makes it crooked.” Then he went on to 
say, “O God, Turner of Hearts, make our hearts firm upon your religion; O God, 
Turner of Hearts, make our hearts turn to Your obedience.” 9 


7 Bukhari #2234, #2152; Muslim #1703. 

8 Bukhari #6617, #6628. 

9 This tradition has been narrated by numerous Companions in similar expressions. For exam¬ 
ple, see Muslim #2654. 
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CHAPTER 4 


The Station of Repentance 


After he has realized this station [of self-reckoning] and dismounted at this 
station, [the seeker] proceeds toward the station of repentance. For if through 
self-reckoning he can now distinguish between what is on his side from what 
is against him, he must now roll up his sleeves to attain it, and stay with it until 
death. 

The station of repentance is the first of the stations, the middle, and the last. 
The servant never parts from it and stays with it until death. As he journeys 
from one station to the next, this station must accompany him all along. 

Repentance, therefore, is the beginning of a servant as it is the end, and his 
need for it at the end is as dire as it is in the beginning. The Exalted has said, 
“And repent to God, all of you, O believers, perhaps you may succeed” [24:31]. 
This verse was revealed in Medina and God addressed through it the faith¬ 
ful believers and the choicest of God’s creation after their attainment of faith, 
patience, emigration and jihad. Yet, He connected their success to repentance 
as in a cause and effect relationship. He used the particle la'alla, which indi¬ 
cates hope, thus announcing that if you repent you may hope for success, for 
none but the repentant are entitled to hope. May God make us among them. 

God the Exalted then said, “And those who do not repent are indeed the 
transgressors” [49:11], thus dividing the servants into the repentant and the 
wrongdoers, with no third type. He applied the term wrongdoer to anyone who 
fails to repent. None can be more wrong than such a one, due to his ignorance 
toward his Lord and His right, and the flaws of his self and afflictions of his 
deeds. It is recorded in the Sahlh on his authority, God grant him blessing and 
peace, who said: “0 people, repent to God, for by God, I repent to Him more 
than seventy times in a day.” 1 His companions could count up to a hundred 
times in one sitting the Prophet’s saying “0 Lord, forgive me and accept my 
repentance, for you are the one who accepts repentance and forgives.” He never 
completed a prayer after “When the help and victory of God came” [Sura al- 
Nasr] was revealed without saying: “Glory and Praise be to you O God, O our 
Lord, O God, forgive me.” 2 


1 This statement is a combination of two reports from the Prophet, the first one by Muslim, the 
second by Bukhari. See Muslim #2702; Bukhari #6307. 

2 Bukhari #4967-4968; Muslim #484. 
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It has also been related authentically from him, God grant him blessing and 
peace, “The actions of none of you will save you.” They said, “Not even you, O 
Messenger of God?” He said, “No, not even me. Except if God shades me with 
His mercy and grace.” 3 

May the peace and blessings of God be upon the most knowledgeable of the 
creation of God and His rights, and of His magnificence and what He deserves 
of worship, and the most aware of servitude and its duties, and the most firm 
in establishing them. 


1 Repentance and The Opening 

Since repentance is the return of the servant to God and his parting from “the 
path of those who have incurred wrath and those who are astray,” and given 
that that cannot be attained except by God guiding him to the straight path, 
and His guidance cannot be attained except by His help and the servant’s affir¬ 
mation of His unicity, the Sura of The Opening includes and commands all its 
aspects in the best of manners. Whosoever gives the Sura of The Opening its 
full due, by way of knowledge, experience, state, and inner awareness, comes 
to know that its recitation is not sound without sincere repentance, for guid¬ 
ance to the straight path cannot be obtained in the presence of ignorance of 
one’s sins or persistence in them. The first is an ignorance that contravenes 
knowledge of guidance and the second is an error that contravenes his inten¬ 
tion and resolve. This is why repentance cannot be completed except after the 
knowledge of sin, its acknowledgment, and quest for salvation from its ill con¬ 
sequences. 

He said in ai-ManazU, 

And it is that you see in the sin three things: the loss of protection for you 
when you committed it, your pleasure in committing it, and your persis¬ 
tence in it, while you certainly knew of the eye of the Truth upon you. 

One possible meaning of “the loss of protection” is his failure to hold fast to 
God, for had he held onto Him he would not have left the guidance of obedi¬ 
ence. The Almighty said, “And whoever holds fast to God is surely guided to 
the straight path” [3:101]. Had his holding fast to God been complete He would 


3 Bukhari #6463-6434; Muslim #2816-2818. 
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never have let him fail. The Almighty also said, “And hold fast to God, He is your 
patron: the best patron, and the best helper” [22:78]. That is, if you hold on to 
God, He will protect you and give you victory; His help includes help against 
your ego as well as against Satan, the two enemies that never part and whose 
enmity is more ruinous than the enmity of external enemies. Help and victory 
against this enemy is more important and a servant is in greater need of it, and 
the extent of this help is proportional to the extent of [the servant’s] holding 
fast to God. 

God willing, the discourse on holding fast and its necessity for faith will fol¬ 
low presently. 4 

Another possible meaning is the lifting of God’s protection from him, and 
that you committed the sin only after the robe of divine protection was taken 
off you. When one realizes his lack of protection he realizes the great danger 
he is in, and the separation [from the divine] becomes all the more difficult. 
He knows that there is nothing but ruin and perdition after that, and this is the 
essence of desertion. God does not leave you to your sin until after He deserted 
you and left you to your own devices. Had He protected you and granted your 
success, the sin would not have had its way with you. The knowers have agreed 
that desertion is that God leaves you to your own self, whereas success is that 
God does not abandon you at the mercy of your ego. In leaving you to your sin 
and deserting you the Glorious One has wisdom and secrets, of which we shall 
mention some. 

In both interpretations, you return through repentance to your holding fast 
to Him and His protection for you. 

His words, “and your delight in committing it”: To take delight in sin is the 
evidence of one’s intensity of desire for it, ignorance of the status of the One 
whom he disobeyed, and ignorance of the evil end and the great danger that 
await him. His delight in it covers up all of these, and is more harmful to him 
than the committing of the sin itself. 

A believer never enjoys his sin, never finds his delight completed. Rather, 
even while committing the sin his heart is faced with grief, though the intox¬ 
ication of desire covers up his feeling of it. If the heart ever becomes void of 
this remorseful ache and the joy of sinning overpowers any feeling of remorse, 
then one should doubt one’s faith, and cry over the death of his heart. Were the 
heart alive, the committing of sin would make it sad, upbraid and constrict it, 
and it would sense it. A wound, after all, does not cause pain to a corpse. 


4 See below Translation, 2:58. 
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Few ever are guided to or alerted to this fine point concerning the sin, which 
is a dire state of affairs leading him head on towards utter ruin. This, unless he 
compensates by the following three things: fear of death in such a state without 
repentance; regret over what one committed against God by disobeying Him; 
and finally rolling up one’s sleeves to atone for the sin and avoid it in the future. 

His words, “Your persistence in [sinning]”: persistence means to be estab¬ 
lished in your opposition [to divine command] and determination in it, which 
is another sin, possibly much greater than the actual sin. This indeed is part 
of the punishment for sin, namely, that it leads to a greater sin, which leads to 
even greater sins, until the utter destruction of the sinner is imminent. 

Persistence in sinning is another sin, and desisting from compensating for 
the sin is tantamount to persistence in and contentment with it, which is the 
sign of perdition. 

Worse than all of this is flouting the sin and showing it off, knowing with 
certainty that the Lord the Exalted and Magnificent is watching over him from 
above His Throne. If one believes in God’s watch over him and then proceeds 
to commit it, it is an enormity. If he does not believe in His watch over him, 
it is unbelief and exit from Islam altogether. He is caught between two things: 
shamelessness and flouting of God’s watch on him, on the one hand, and dis¬ 
belief and exit from religion altogether, on the other. This is why one of the 
conditions of repentance is his certitude that God was watching over him and 
looking at him, seeing him clearly at the occasion of sin, for repentance is not 
valid except from a Muslim, except if one was a denier of God’s looking at 
him. His repentance, in that case, is his entry into Islam and affirmation of the 
attributes of the Lord, Exalted and Magnificent. 


2 The Conditions and Realities of Repentance 

He said, 

The conditions of repentance are three: regret, relinquishment, and apology. 

The reality of repentance is regret over what one has committed in the past, 
relinquishing it in the present, and resolving never to return to it in the future. 

All three are present at the time of repentance; he is simultaneously regret¬ 
ful, having relinquished it, and resolved to never return to it. Thus, he returns to 
the state of servitude to God for which he was created. This return is the reality 
of repentance. Since repentance depends on these three, they have been made 
its conditions. 
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As for regret, repentance cannot be realized without it, for if one does not 
regret evil one is content with it and with persisting in it. 

It is recorded in at-Musnad [of Ahmad] that “Regret is Repentance.” As for 
the relinquishment, repentance from a sin cannot be imagined while one is 
committing it. As for apology, there is some confusion about it. Some say that 
repentance requires desisting from finding excuses, for excuse is a cover for the 
crime, and to stop finding excuses is to acknowledge it, and repentance is not 
valid without acknowledgment. Some poet once said to his patron when the 
latter got angry with him, 

I have not met your anger with excuse 
Rather, I say as you do 

I knock at the door of your clemency with humility 
Let courtesy judge between us 

When the patron heard these lines he arose and rode to him immediately and 
his anger vanished. 

Fulfillment of acknowledgment includes giving up excuses, to say with one’s 
heart and tongue: O God, I am not protected from sins for me to seek an excuse; 
I have no power for me to seek strength from. I am a sinner and I repent. O God, 
I have no excuse, it is nothing but your unqualified right and my unqualified 
crime; to forgive or not is Your right. 

What appears to me from the words of the author of al-Mandzil that he 
meant by “excuse” was the following: expression of weakness and helplessness, 
the overpowering by the enemy [i.e., Satan] and the ego. What I did was not 
because I belittled Your right or was ignorant of it, nor did I deny Your watch¬ 
ing over me nor belittle Your warning. It was, rather, due to my weakness before 
base desire and failure to fight off the affliction of lust. [I turn to You now] long¬ 
ing for Your forgiveness, relying on Your forgiveness, thinking the best of Your 
dealing toward me, hoping for Your generosity, the expanse of Your forbear¬ 
ance and mercy. I was deceived, the ego being ever the inciter of evil, while 
Your cover concealed me [from shame and humiliation]. My ignorance aided 
me [in my sinful conduct]. I have no path but that of holding on to You, no help 
upon Your obedience except with the success You grant. 

[I understood by his words] this kind of talk that consists of pleading, 
humility, neediness, and acknowledgement of powerlessness and affirmation 
of servitude. 

[If understood thus] it is part of complete repentance, attained only by the 
wise adorers of their Lord the Exalted and Magnificent, and God loves to be 
adored. 
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One tradition has it: “Flatter God”; and in the Sahlh, “No one loves excuses 
more than God Almighty.” If the meaning [of the author] is excuse, as it is said in 
the end of that tradition, “It is for this reason that He sent the messengers with 
good news and warning.” 5 The Exalted said, “Then they deliver the reminder: 
either excuse or warning” [77:5-6]. It is part of His perfect justice and good¬ 
ness that He excuse His servants and not take the wrongdoers among them 
to account except after complete exhaustion of excuses, and establishment of 
proof. He also loves from His servants that they offer their apology to Him, and 
renounce his sin and come to Him, as in a tradition, “Whoever offers an excuse 
to God, He accepts his excuse.” This is the excuse that is praiseworthy and ben¬ 
eficial. 

As for the excuse of predestination, that is to argue against God and try 
to prove the servant’s conduct against His Lord, and explain away his sin as 
attributable to predestination, and this is the conduct of the enemies of God 
Almighty. As one of their [ignorant] elders have said concerning the words of 
Almighty, “Adorned for people is the love of that which they desire—of women 
and sons, heaped-up sums of gold and silver” [3:14], he said, “Do you know what 
is meant by this verse?” They said, “What is meant by it?” He said, “Establish¬ 
ment of excuse for the creation.” 

This ignorant one has lied upon God and His words! Its meaning, rather, is 
only to disparage to them this ephemeral, transient world, and encourage them 
toward the eternal and everlasting, and upbraid those who prefer and follow 
this embellished [deception], like a child who loves his toys, running to them 
and playing with them. [God] did not mention the agent of this adornment. He 
did not say, “We have adorned for people,” but rather God Almighty attributes 
the adornment of this world and its sins to the devils, as He said, “The Satan 
beautified for them their deeds” [6:43], and also, “Thus their false gods beauti¬ 
fied for many of the associationists the murder of their children” [6:137]. One 
tradition says, “I have been sent as a guide and preacher, but I have no part of 
guidance on me, and Iblls has been sent as a deceiver, a beautifier, but he has 
no part of misguidance on him.” 6 

This does not contradict the saying of God Almighty, “Thus we have beauti¬ 
fied for every nature its deeds” [6:108], for this attribution of adornment to Him 
is by way of predestination and decree and to Satan by way of efficient causa¬ 
tion. In addition, the Almighty’s beautification [of their evil deeds] to them is a 
chastisement for their inclination toward what the devil has adorned to them, 
and part of the punishment of a wicked deed is another wicked deed, and part 
of the reward of a good deed is the opportunity for another good deed. 


5 Bukhari #7416; Muslim #1499. 

6 This tradition is generally regarded as weak or fabricated. Madarij(S), 544m. 
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The point is that arguing to justify sin by predestination is negation of repen¬ 
tance, and it is not at all the same as offering excuse. Some transmitted reports 
have it, “If a servant sins then says, ‘O Lord, this is your decree, you destined 
it for me and decided it for me and wrote it upon me,’ God the Exalted and 
Magnificent says, ‘And you performed it, committed it, willed it, and sweated 
to carry it out, and 1 will take you to account for it.’ And when he says instead, ‘O 
Lord, I committed wrong, 1 erred, 1 transgressed, and 1 did it,’ God the Exalted 
and Magnificent says, And 1 destined it for you and decreed it and wrote it upon 
you, and 1 forgive it for you.’ Similarly, when he does a righteous deed and said, 
‘0 Lord, 1 did it, I gave charity, 1 prayed, 1 obeyed,’ God the Exalted and Mag¬ 
nificent says, And 1 helped you upon it and gave you success,’ and if he says, 
‘0 Lord, You helped me and You granted me success and You blessed this as a 
favor upon me,’ God the Exalted and Magnificent says, And you did it, willed it, 
and earned it.’” 

Thus, offering of excuse is of two kinds: one that negates acknowledgment, 
and this negates repentance; and another excuse that affirms acknowledgment, 
and that is part of the completion of repentance. 

The author of al-Mandzil, God have mercy on him, said, 

The inner realities of repentance are three things: magnification of the 
crime, blaming the repentance, and seeking excuses for the creation. 

By “inner realities” he means that by which something is realized or actualized 
and its validity and soundness is established, as the Prophet, God grant him 
blessing and peace, said to his doorkeeper, “Every truth has a reality, what is 
the reality of your faith?” 7 

As for “magnification of the crime,” if one belittles it, one does not regret it; 
only to the extent of its enormity does one regret committing it. Whoever belit¬ 
tles losing a [copper] fils does not lament losing it, but if he knows that it is a 
[gold] dinar, he greatly laments it, its loss being an enormous setback to him. 

Magnification of the crime comes from three things: the magnification of 
the command [that has been disobeyed], the magnification of the one issuing 
the command, and the certainty of the consequences. 

As for “blaming the repentance,” it is a duty upon him, and therefore, he is 
not certain that he has fulfilled this duty in the required manner, and he fears 
that he has not fulfilled its right, and that it may not be accepted from him, 
and that he did not put forth his best in making it. Or, that it is a defective 


7 This is tradition has been declared weak by Ibn Hajar and others. See Madarij(S), 54604. 
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repentance without his realizing it, such as the repentance of those who are 
needy and destitute, or those concerned with their honor and station among 
men, or that he repented only to protect his spiritual state—such a one has 
repented for his state, not out of fear of the Magnificent, or that he repented 
for his comfort, because it is too strenuous to commit the sin, or to retain his 
honor, wealth, and status [fearing lest God take it away], or due to the weak¬ 
ened drive to commit the sin and doused fire of his desire, or because the sin 
threatened his obtaining the knowledge or wealth that he seeks. These and 
many other defects prevent the repentance from being for the fear of God, 
His greatness and His commandments, and fear of losing status with Him, and 
of being deprived from His company and His sight in the Day of Judgment. 
Such a repentance is one thing, and the repentance of those with defects is 
another. 

Part of blaming the repentance is also lack of determination and the attrac¬ 
tion of the heart to the sin, albeit ever so small, and the lingering memory of 
the delight of committing the sin, sighing and yearning for it back again. 

Part of blaming the repentance is his complacency and certainty that one 
has truly repented, as if he were given a pledge of safety. Such are the signs of 
blame. 

Another sign [of a defective repentance] is continued dryness of the eyes 
and heedlessness, and that one fails to practice new righteous deeds after 
repentance that he did not do before. 

Repentance that has been accepted and granted has signs. 

One is that one is better after repentance than one was before the sin. 

Another is that the fear accompanies him and he does not feel safe from the 
grasp of God even for the wink of an eye. His caution does not cease until he 
hears at the time of the parting of his soul, “That you neither fear nor grieve, 
and be pleased with tidings of the Garden that you were promised” [41:30]. Only 
then the fear ends. 

Another is that regret and fear causes his heart as if to be ripped apart and 
cut into pieces, depending on the enormity of the crime. This is Ibn ‘Uyayna’s 
interpretation of the verse: “The building that they built [i.e., masjid al-dirar ] 8 
will never cease to be a cause of doubt in their hearts, until their hearts are cut 
into pieces” [9:110]. Ibn ‘Uyayna said that cutting into pieces here means repen¬ 
tance. There is no doubt that the severe fear of a great punishment causes the 
heart to feel as if it is torn out; this is what is meant by taqattu c in this verse. 


8 A mosque built by a clandestine group in Medina aimed at harming the Prophet; this Qur’anic 
verse pointed out the nefarious plans of this group and the building was demolished. 
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If one’s heart is not cut into pieces in this world due to lament and fear over 
what it has lost, it is torn in the hereafter when the truths are revealed and the 
reward of the obedient and the punishment of the disobedient are meted out. 
Thus, a broken heart is inescapable either in this world or in the hereafter. 

Among the signs of true repentance is a particular feeling of a broken heart, 
a heartache that comes from nothing else but by the regret of sinning. It does 
not come from hunger, or spiritual training and effort, or mere love. It is beyond 
all of that. The heart breaks in front of the Lord completely, in pieces, in a 
way that surrounds the sinner from all sides, and throws him in front of his 
Lord, low and humble, like a convicted, runaway slave to his master. He is now 
taken and presented before Him, and nothing can save him from His authority. 
He finds no choice, no alternative, no escape. He knows now that his happi¬ 
ness, his success, his salvation is in his Master’s pleasure with him. His Master 
knows everything about his crimes, yet he dearly loves and needs his Master, 
and knows his weakness and powerlessness and the strength of his Master; his 
lowliness and the loftiness of his Master. Thus, there come together in the ser¬ 
vant the feeling of loss, lowliness, and humility—and how beneficial for the 
servant, how advantageous its recurrence for him, how great the power of resis¬ 
tance it gives, how close it makes him to his Master. Nothing is dearer to his 
Master than this acknowledgment of defeat, humility, lowliness, meekness, and 
his throwing himself before Him, submitting to Him. How sweet indeed his 
words in this state: O Lord, I ask in the name of Your might and My lack of 
it, have mercy upon me! I ask in the name of Your power and my lack of it, 
Your sufficiency and my need for You. This is my forehead, lying, erring, before 
You. You have many servants besides me, but I have no Master but You. I have 
no one to turn to nor any escape but You. I beseech You as a beggar, humbled 
and contrite. I supplicate to You beset with fear and harm. I ask you like one 
whose neck is lowered, nose is in dirt, eyes are filled with tears, heart hum¬ 
bled: 


O He whom I beg to obtain what I desire 
And seek for refuge from what I fear 
Men cannot join a bone you break 

Nor break a bone that you hold together 

These are the signs of true repentance. Whoever fails to detect these things in 
one’s heart should blame his repentance and consider it deficient, and redo 
it correctly. How arduous it is to repent truly and how easy to claim it by the 
tongue. A truthful aspirant does not face any challenge greater than a truthful, 
sincere repentance. No power to change or resist exists except in God. 
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Most people who cleanse themselves of outwardly major sins and minor filth 
dwell nonetheless in major sins like them, or greater or smaller, but it does not 
occur to them that they are sins from which to repent. They have such contempt 
and disdain for those who commit major sins, and such self-righteousness 
toward their own worship, and vain attitude regarding their favors upon the 
people, and the need in their hearts for the people to obey them, a need not 
hidden from anyone except themselves, and things that follow from it, that are 
more hated to God Almighty and farther away from His door than the major 
sins of the former. If God approaches them with a minor filth or a major out¬ 
wardly sin that He makes them fall into, only in order to break their inner selves 
and make them aware of their selves’ true worth, to bring humiliation to them 
only to rid them of their self-righteousness, it is only a mercy for such a one. It 
is just as if He approaches the outward sinners with the opportunity to repent 
sincerely and turn their hearts to Him. It is a mercy for them, without which 
both are in danger. 


3 Legitimate and Illegitimate Excuses for Sins 

As for “seeking excuses for the creation,” it has two possibilities, one praisewor¬ 
thy and the other blameworthy and prohibited. 

What is blameworthy is if the excuse is sought [for people’s sins] on ground 
of predestination and its inevitable power over them against their will, thus 
excusing sinning on account of divine predestination. 

This excuse is given by many aspirants who look to predestination, anni¬ 
hilated in their witnessing, and that is a path of grave danger as we have 
explained, with no benefit, nor capacity to save anyone. 

This, I think, is the intended meaning of the author of al-Manazil, for he said 
afterward: 

The servant’s witnessing of the Command does not leave any room for 
praising the good or dispraising the bad, as he has risen above all mean¬ 
ings to the meaning of the Command. 

This witnessing is a deficient and blameworthy one, for it is rejected by the One 
is intended by it. For it is an excuse for the enemies of God who defy Him and 
His messengers, and making excuses for them is in opposition to God and His 
command, making excuses for those whom God has not excused, asking for 
vindication for those whom God has blamed. This is not harmony with God, 
rather, harmony with Him is to blame him and to believe that [a sinner] has 
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neither any excuse before God nor any excuse in the matter itself. For God 
Almighty has removed all his excuses. If he had a valid excuse before God, He 
would not punish him at all, for God is too merciful and just and self-sufficient 
to punish someone who has an excuse. Excuse is dearer to God than anyone 
else, and it is for this very reason that He sent messengers and revealed the 
Book, to remove any justification [for sin and unbelief] on the part of His cre¬ 
ation, so that they have no case against Him. 

It is an established fact that one who seeks to excuse them and validates 
[such excusing] upholds a proof that God has invalidated in every way, and 
“God’s is the ultimate proof” [6049]. Those among His creation who have an 
excuse—like a child who cannot discriminate, the insane, those who have not 
received the call [of Islam], and a deaf and blind person who can neither see 
nor hear—God will not punish any of these at all, and for them there is another 
judgment in the afterlife, as God will test them and send a messenger to them 
who will command and prohibit them, and whosoever obeys the messenger 
will enter the Garden and whosoever disobeys will enter the Fire. This was 
reported by Abu Hasan al-Ash‘arI 9 on the authority of the people of Sunna and 
Hadith in his Maqalat, and there are a number of traditions in this regard, some 
in the Musnad of Ahmad [b. Hanbal], like the tradition of al-Aswad b. Sari' 10 
and the tradition of Abu Hurayra. 11 

Whoever questions these [Prophetic] traditions by the argument that the 
afterlife is the abode of reward and not responsibility, and therefore these tra¬ 
ditions are contradictory to reason, is ignorant. For responsibility ends only 
upon entrance into the abode of permanence, either the Garden or the Fire. 
For before then responsibility continues to be in effect in the Barzakh 12 and 
the Field [of standing before God], which is why He calls them to prostra¬ 
tion in that stand, when the believers will prostrate willingly and by their own 
choosing and the unbelievers and hypocrites will be prevented from prostrat¬ 
ing. 

The point is that there will be absolutely no excuse for anyone to disobey 
God or oppose His command, after knowing it and possessing the ability to 
do or avoid it. If there is an excuse, he would not deserve any punishment or 
blame, neither in this world nor in the hereafter. 


9 See Glossary, “al-Ash‘arI, Abu Hasan.” 

10 Al-Aswad b. Sarf (d. 42/663) was a poet and highly regarded Companion of the 
Prophet, who participated alongside him in four battles and who was appointed a judge 
in the early days of Islam. For his narrations, see Musnad Ahmad, 24:351; Madarij(S), 
555 n2 - 
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11 In his Maqalat, al-Ash c ari argues that children’s fate will be left to God. Ibn al-Qayyim dis¬ 
cusses this extensively in his Tarlq al-hijratayn and concludes, based on Hadith reports 
and in agreement with Ibn Taymiyya, that such children will be tested and judged in the 
afterlife. See Maddrij(S), 555m. 

12 The state or period between death and resurrection. 
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It may be said that these words are spoken from the perspective imposed 
by the divine law; and had they been uttered from the tongue of reality, the 
creation would indeed have been excused, for they are all inescapably tied to 
the divine will, and what He has decreed and predestined for them, with no 
way out. They are running behind His predestination, whose arrows must strike 
them ineluctably, as they are the targets of the arrows of destiny that can never 
miss them. However, whoever is overwhelmed by the perspective of the divine 
command cannot seek an excuse for them, but whoever is overwhelmed by the 
creative command does excuse them. You, therefore, are excused in your objec¬ 
tion against us in the reality of the law, and we are excused in seeking excuse 
in the judgment of reality, and we are both correct. 

We can answer this from a number of perspectives. 

First, excuse is not useful unless it is accepted, and to seek excuse through 
predestination is simply unacceptable, and no one is excused by its virtue, and 
if he presents it as an excuse, this speech would be false and would not benefit 
him at all; it would rather only increase the sin of that criminal and the wrath 
of the Lord against him. No reasonable person should engage in discourse of 
this nature. 

Second, the seeking of excuse in predestination includes acquitting the 
criminal himself, exonerating his charge sheet, when he in fact is the trans¬ 
gressor and ignorant, and transferring the burden to predestination, attributing 
the sin to [God], and attributing wrongdoing to Him by implication and even 
explicitly by using ornate and subtle expression. Perhaps such a one is over¬ 
whelmed by his state and explicates his disclosure. As one of the enemies of 
God Almighty said, 

He threw him into the river with hands tied and said 
Be warned, be warned, let not the water touch you 

Another enemy said, 

They put meat for the eagles upon my roof 

Then they blamed the eagles if they snatched from them 

If they had intended protection from me 
They would have hid your handsome face! 

Another enemy said, 

I have become a recipient of whatever You choose for me 
My deeds are all, therefore, obedience 
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Another enemy said, complaining and imputing wrong, 

If the lover has such a bad luck 
His virtues are but sins 

Another said, excusing Iblls, “When Iblls sinned, who was his Iblls?” 

The enemies of God as you see here have accusations of injustice and com¬ 
plaints, and if they looked into the corners of their hearts they would find an 
adversary [of God] who says, “I cannot say anything, for I am the wronged one 
in the shape of a wrongdoer,” and will say with indignance and rising breath, 
“Poor son of Adam, he neither possesses any power nor is excused.” Another 
says, “The son of Adam is a ball under the bat of fortunes, one hits it one way 
the other the other way; can a ball seek justice from the bat?” 

Another enemy speaks [to God] through the words of a poet, 

My father be sacrificed for you, even if 

You have exceeded in abandoning me and wrongdoing 

Thus, he depicts Him as a deserter without fault and a wrongdoer, indeed, 
excessively so, who has transgressed the limit in his wrongdoing. 

Another says, 

A cloud of yours once came and shaded us 

Showing a glimpse of its lightning and dribbled lazily 
Neither do its clouds disperse so the seeker may be content 
Nor its rain come down and quench the thirst 

Another enemy says, 

He draws near to you but bad luck pushes him away 

He tries to be upright but the caller of bane bends him double 
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Still another says, 

He stands in the water, parched 
But a drink he cannot have! 

Whoever has minimum understanding and insight knows that all of this is 
indignation and complaining and anger. One of them could almost say [ad¬ 
dressing God], “O my oppressor.” If he investigated his self properly he would 
find precisely this [sentiment] there, and this state is one after which there is 
none other in ignorance and transgression. The human being, as his Lord said, 
[is] “most transgressive, most ignorant”—“And God, He is the Self-sufficient, 
the Praiseworthy” [35:15]. 

If only this oppressive, ignorant one knew that his afflictions are from his 
own self as is his well-being, and it is more deserving of every blame and capa¬ 
ble of transgression, and it is the resting place of all evil, “Indeed, the human 
being is to his Lord most ingrate ( kanud )” [100:6]. 

Ibn Abbas, Mujahid, and Qatada said, “\Kanud means] ingrate, denier of 
God’s blessings.” Al-Hasan [of Basra], God be pleased with him, said, “One who 
counts his afflictions and forgets blessings.” Abu ‘Ubayda said, “One who has 
little good in him.” A kanud piece of land means one that does not grow any¬ 
thing. Al-Fudayl b. Tyad, God have mercy on him, said, “Al-kanud is one who 
after one instance of adversity forgets many instances of bounty.” 

Were this transgressive ignorant to know that he is the one sitting on the path 
of his well-being, obstructing his own path to its attainment; he is the rock in 
the path of the water that can bring him life; he is the dam that has impeded 
the flow of the water he needs to the garden of his heart—while crying “thirst.” 
He is the veil of his own heart against the secret of his unseen, the dark cloud 
that prevents the sunrise of guidance upon his heart. Nothing is more harmful 
to him nor enemy more deeply hostile to him than himself. 

The enemies cannot hurt an ignorant one 
As much as an ignorant one hurts himself 

May he perish, the oppressor in the form of the oppressed, he complains while 
he is the criminal, who has excelled in evading but shouts, “They rejected me, 
they repelled me.” He turned his back to the door, if not locked it away upon 
himself, having broken and lost the key, and then says, 

He called me, then closed the door in my face 
So is there a way in for me, hear my story 
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His well-wisher pushes away the fire while he overpowers him and jumps 
into it, while screaming for help, “What can Ido? They brought me to this pit of 
fire and hurled me in?” How much the well-wisher pleaded, “Beware, beware, 
don’t, don’t!” how he grabbed him by his clothes—how often I see [the well- 
wisher] wrestle to prevent him from the jump: 

How much sincere counsel I have offered to mend your ways 
Alas, a counselor earns only animosity 

Woe to him for helping Satan against his Lord, an enemy of God in consort with 
his ego, predestinarian when it comes to sins and champion of free will when 
it comes to obedience, incapable of reflection, waster of his opportunity, hold¬ 
ing back from his well-being, angry with his decree. He argues against his Lord 
with a logic he would not accept of his servant, wife, or maid if they argued 
with him in failing to carry out his command. If he commanded one of them 
something and they failed, or he prohibited them from something and they did 
it, and then they said that my fate made me do it, he would never accept such 
logic from them and would hurry to chastise them. 

If predestination were a justification, O transgressor and ignorant one, for 
your failing to uphold the right of your Lord, why would it not be a justification 
for your servant or maid in neglecting some of your rights? Indeed, anyone who 
wronged you, targeted you with a crime, and justified it with predestination, 
your wrath against him would be severe, and his crime in your eyes would be 
double. You would see his argument dishonorable. 

Alas, he makes much the same foolhardy arguments when he sins against 
his Lord. If your destiny was an argument for usurping your Lord’s rights, O 
ignorant one, would it not be an excuse for your wife or your son for usurp¬ 
ing your own rights? Of course not. Indeed, if someone wrongs you and then 
seeks excuses of destiny, you only become angrier with him, and you would 
see his proof as invalid. But you argue against your Lord by it and see it 
as an excuse for yourself! Who is more wrong and ignorant than one like 
this. 

All this while God is showering favors upon you with each one of your 
breaths: He lightened your burdens, provided you all the provisions for the 
journey to the Garden, and sent to you the guide. He aided you in your jour¬ 
ney and furnished you with what you need for it and by which you can fight 
off the highway robbers on this [spiritual] path, and bestowed upon you hear¬ 
ing, sight, and heart, informed you of good and evil, of the beneficial and the 
harmful, sent to you His messengers, revealed to you His Book, and made it 
easy for remembrance and understanding. He helped you with his noble army 
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[of angels] who support and encourage you, fight your enemy and save you 
from it, and wish for you not to lean towards him nor make peace with him. 
They are sufficient for your aid against [the devil], yet you refuse but to aid 
him against them, to befriend him against them. You support and befriend 
him against your Ally of Truth who is more deserving of you! The Almighty 
said, 


Behold! We said to the angels, “Bow down to Adam.” They bowed down 
except Iblis. He was one of the Jinn, and he broke the Command of his 
Lord. Will you then take him and his progeny as protectors rather than Me, 
and they are enemies to you! Evil would be the exchange for the wrong¬ 
doers! [18:50] 

He cast off Iblis from His heaven, expelled him from His Garden, distanced 
him from His company, when he refused to bow down to you—when you were 
still in the loin of your father Adam—only because of your honor in His eyes. 
Thus did He become the enemy of [Satan] and repelled him. And you, now, 
befriended his enemy, inclined toward him and made peace with him, and now 
you complain of wrongdoing after all that, and complain of being rejected and 
pushed away, and say: 

They accustomed me to the union, and the union is sweet 
And they blamed me for avoidance, and avoidance is hard 

Indeed, how could one like this not be rejected, and not pushed away while this 
is his state? How could He make you among His elite, His near ones, you whose 
state with Him is this? Such a one indeed has corrupted and spoiled what was 
between him and God. 

He commanded [his servant] to thank him, not for any need of him, but 
only so He may increase His bounty upon him; and He made ingratitude for His 
bounties and using them against His pleasure the greatest cause of the removal 
[of those bounties]. He ordered him to remember Him so He may remember 
you with His favor, and made forgetting Him the cause of God’s forgetting of 
him: “They forgot God, so he made them forget themselves” [59:19], “They for¬ 
got God, so He forgot them” [9:67]. He ordered him to ask Him so He may give 
him, and he did not ask. He then gave him the noblest of bounties without ask¬ 
ing, and he refused to accept. He complains of Him who is merciful to him to 
one who has no mercy for him; he attributes wrongdoing to Him who never 
wrongs him, but overlooks without complaint one who opposes and wrongs 
him. If He blesses him with health, safety, wealth, and honor, he uses all these 
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in disobeying Him; when He takes them away, he becomes angry at his Lord, 
complaining of Him. [The servant] fails both in safety and in calamity: safety 
makes him fall into [disobedience which incurs] anger, and calamity causes 
him to be ungrateful and deny His blessings, and complain of Him to His cre¬ 
ation! 

He called him to His door but he neither stood at the door nor knocked at 
it; He opened it for him and yet he neither turns to it nor enters it. He sent him 
His messenger who calls him to the abode of His munificence, yet he disobeyed 
His messenger, and said, “I will not exchange here and now for the unseen, and 
cash for a loan, and I will not leave what I see for what I only hear about.” In 
other words, he says, 

Take what you see and leave what you only hear of 
When the Sun shines bright, you do not need Saturn 

If his pleasure or interest coincides with obeying the messenger, he does so in 
order to secure his interests, not to seek the pleasure of the One who sent the 
messenger, and still incurs His displeasure by his sins, until He turns away from 
him and closes the door in his face. 

Despite all of this, He does not cause him to despair from His mercy, rather, 
He says: Whenever you will come to Me I will accept; if you come to Me by 
the night or by the day I will accept. “If you come towards Me by an inch, I 
will come to you by a cubit; if you come to Me walking, I will come to you 
running.” “If you meet Me burdened with a mountain of sins but without asso¬ 
ciating partners with Me, I will come to you with even greater forgiveness, 
and if your sins reached the heavens and you sought My forgiveness, I would 
forgive you!” And who can be greater than Me in generosity and charity? My ser¬ 
vants challenge Me while I feed them in their beds. “I and men and jinn have a 
great affair: I create and another besides Me is worshipped. I provide them and 
another besides Me is thanked. My charity descends upon them even as their 
misdeeds ascend to Me. I seek their love through My bounties, even though I 
have no need of them, and they seek to anger me, even though they need Me 
most.” 

Whoever approaches Me, I reach out to him from far; whoever avoids Me, 
I call him from near; whoever deprives himself for My sake, I give in abun¬ 
dance; whoever wants My pleasure, I want the same as he; whoever seeks My 
power, I soften the steel for him. Whoever chooses Me over others, I choose him 
over others. A good deed to Me is ten times to seven hundred times, to many 
more times. A bad deed, however, earns nothing but its recompense; and if one 
regrets it, I forgive that sin for him. 
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I appreciate the slightest of good deeds and forgive countless slips. My Mercy 
has overcome my wrath. My forbearance has overshadowed My retribution. 
I am more merciful to My servants than a mother to her child: “God is more 
pleased with the repentance of His servant than a man who lost his ride, 
belongings, and food in a desert, and gave hope after searching for it and fell 
asleep under a tree, awaiting his death, and then woke up to find it standing 
next to him and tied it to the tree ... God is more pleased with his repentance 
than he is with the returning of his ride.” 13 

This is the happiness of bounty, charity, and compassion, not the hap¬ 
piness of need for or benefit from the repentance of His servant. Similarly, 
His protection of His servant is a favor upon the latter, out of sheer love 
and charity toward him. He neither seeks from him increase in anything, nor 
seeks honor against any lack of it, nor victory against any domination, nor 
refuge from an unseen calamity, nor [the servant’s] help in any matter what¬ 
soever. 

And say: Praise is God’s, Who takes neither a son nor has a partner in His 
dominion nor any ally against humility, and glorify His greatness. [17:111] 

Thus He precludes his having allies out of weakness, for God is the ally of the 
believers, and they are His allies, one is the status of the Lord [to give protection 
in this alliance] and the other is the status of the servant [to receive protection], 
as they establish excuses for themselves and carry their sins despite His predes¬ 
tination. 

God’s alone is praise and glory 
Man’s alone is the blame 

How beautiful are the words of one who said, 

Your beloved passes through phases persistently 
You still make him cry rolling tears 
Your self lies to you, you are not among his friends 

It complains of others when it is you who is the oppressor 


13 Sections of this speech that are enclosed in quotes are parts of well-known traditions in 
Bukhari #7405; Tirmidhi #3540; and Bukhari #6308, respectively. 
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3.1 The Correct Approach to Excusing the Creation 
This is one of the two meanings of his statement, “Among the realities of repen¬ 
tance is the seeking of excuse for the creation.” It has now become clear to you 
that the seeking of excuse for them for their crime renders the repentance null 
and void. 

The second meaning is to find excuses for the [creation] in their ill behav¬ 
ior and crimes toward you, and looking at predestination in that respect, since 
their deeds are like the movement of the trees, and so you excuse them by 
predestination concerning your rights, not concerning the rights of your Lord, 
and this is from the practice of the masters of the knowers and elite of the 
friends of God. One of them would be annihilated from his own rights to 
uphold the right of his Lord, look at deficiency and wrongdoing concerning his 
right to predestination but look to the right of God, seeking excuse for them 
in their own rights but erase any excuse and void it concerning the right of 
God. 

This was the state of our Prophet, God grant him blessing and peace, as 
A’isha, God be pleased with her, said: God’s Messenger, God grant him bless¬ 
ing and peace, never sought revenge for his own sake but (he did) only when 
God’s prohibitions were violated; when God’s prohibitions were violated noth¬ 
ing would assuage his wrath until he avenged for God’s sake. 14 

'A’isha, God be pleased with her, also said, “The Messenger of God, God grant 
him blessing and peace, never hit with his hand a servant, a riding animal, 
or anything at all, except when he strove in the path of God.” 15 Anas, God be 
pleased with him, said, “I served the Messenger of God, God grant him blessing 
and peace, for ten years, and he never said to me about something I did, ‘Why 
did you do it?’ nor did he say about something I failed to do, ‘Why did you not 
do it?’ And if any of his family members got angry at me he would say, ‘Let him 
be, a thing had been decided and happened.’ ” 16 

Look at his perspective on predestination when it was his right that was con¬ 
cerned, and his diligence with carrying out divine command, and the cutting 
off the hand of the woman [when she stole] as it was God’s right. He did not 
say there: predestination forced her to do it. 


14 This is a paraphrased tradition from Bukhari #3560. 

15 Muslim #2328. 

16 Bukhari #6038, #6911; Muslim #2309. 
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Similar is the case of his wanting to burn [the houses] of those who stayed 
away from the congregational prayer; he did not say: had the prayer been pre¬ 
destined for them, it would have happened. Similarly, he lapidated the woman 
and the man when they committed adultery rather than arguing on their behalf 
by predestination. He also did something similar in the case of al-Arniyyin who 
murdered a shepherd and ran off with the cattle and disbelieved after embrac¬ 
ing Islam; he did not say: it was predestined for them. Rather, he commanded 
that their hands and feet be severed from opposite sides, eyes be gouged, and 
left in the heat of the desert begging for water but not given it until they 
parched to death. There are many other such cases whose details need not 
detain us. 

The Messenger of God, God grant him blessing and peace, was more aware 
of God and of His right than to have argued by predestination to abandon His 
command or accept it from anyone. Despite this, he excused Anas by predes¬ 
tination concerning his own right and said, “A thing had been decided and it 
happened.” May the peace and blessings of God be upon him. 

Therefore, this second meaning, even though it is true, is not among the con¬ 
ditions of repentance, nor one of its pillars, nor does it have any relation to it. If 
one does not excuse others when they wrong him, that does not take anything 
away from his repentance. [The author] must therefore have meant the first 
meaning, and you now know what that entails. 

There is no doubt that the author of al-Manazil only meant this: to excuse 
them by predestination while also establishing upon them the [normative] 
judgment of the command. That is, he sees people with the eye of predesti¬ 
nation and excuses them by it, and sees them with the eye of the command 
and holds them accountable for it and takes them to account for it. His aware¬ 
ness of the command does not keep him from seeing predestination, nor the 
view of predestination [keep him from] seeing the [normative divine] com¬ 
mand. 

This, even if true, is not a reason to excuse them, and to excuse them thus 
has absolutely nothing to do with repentance. Even if [excusing people with 
predestination] were not plain false, still, they are neither excused nor seeking 
to excuse them among the realities of repentance. In reality, protectiveness and 
anger for the sake of God are part of the realities of repentance. Thus, the refusal 
to excuse the creation in their opposition to the divine command or prohibition 
and to be severely angry about it is part of the appreciating the greatness of the 
prohibition, and that is more fitting to be the part of the reality of repentance 
than to excuse those who oppose the command or prohibition. In particular, 
this applies to the excusing of the worshippers of the cross and idols, the killers 
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of prophets, Pharaoh and Haman, and Nimrod son of KuTan, and Abu Jahl and 
his allies, Iblis and his army, and every unbelieving wrongdoer and transgressor 
of God’s limits and violator of God’s prohibitions. All of them are under predes¬ 
tination, and they are among the creation: is excusing them part of the reality of 
repentance? This [absurdity] is imposed by the path of annihilation in unicity 
of lordship and making that the end which the spiritual aspirants seek. 

Furthermore, what kind of agreement with one’s beloved is it to excuse those 
whom He has not excused? On the contrary, He is angry with them, having 
distanced them from Himself and rejected them from His door, in great dis¬ 
pleasure. Does excusing them amount to anything but exposing oneself to the 
displeasure of the Beloved and falling from His eyes? 

This slip from the Shaykh al-Islam [al-Harawi] does not void his virtues or 
ruin his status, for his status in scriptural and experiential knowledge and devo¬ 
tion and understanding on the path of spiritual aspiration is well-known. Every¬ 
one’s teachings can be chosen or rejected except for the inerrant one who did 
not speak of his own desire, God’s peace and blessings be upon him. A perfect 
man is one whose flaws are countable, especially in this difficult field, this ardu¬ 
ous battle, in which steps often slip and understanding is often confounded, 
and the many paths divide the aspirants, and many end up in the vales of ruin 
except for a few. 

And why not? ft is an ocean in which the ship of a sailor crosses waves like 
the mountain, and the battleground in which the courage of the heroes falls 
short and the intellects of the wisest of men are baffled, and so much of the 
creation stands at the shore wanting to ride it. Some among them stand in awe 
lacking the courage to look it in the eye or move his steps toward it, his heart 
being filled with the greatness of what he witnesses. He says: standing on the 
shore is safer, for one who endangers his soul cannot be smart. Others turn their 
backs and take off when they hear the sound of the waves, unable to even look 
at them. Others throw themselves into the middle of the waves, pulled down 
by one wave and thrown up by the other. 

All three face a danger, for standing at the shore may cause the water to 
reach his feet, and the escapee no matter how hard he tries has no way out. 
The one who throws himself into the danger faces the possibility of drowning 
every moment. Only the fourth kind of people find salvation, and they are those 
who wait for the arrival of the boat of divine law. When it draws close to them 
the sailor calls out, “Ride it in the name of God is its course and its mooring” 
[11:41]. This is the boat of Noah, in fact, and the boat of all those who followed 
him of the messengers; whoever rides it finds salvation, and whosoever chooses 
to stay back drowns. They ride the boat of divine command; divine predestina¬ 
tion takes them with its waves, submitting to the command of the one in whose 
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hands is all control in the oceans. For it is only the period of a catnap before it is 
said to the earth of this world and its heaven, “O Earth, swallow your water, and 
O sky, withhold [your rain], and the water subsided and the matter decided, 
and the ark came to rest on Mount Judy” [11:44], which is the abode of rest. 

Those who stay back from the boat like the people of Noah drown, then burn, 
and it is called out concerning them, “And it is said: Away with the wrongdoers!” 
“And We did not wrong them but they indeed were the wrongdoers” [43:76]. 
Then they are called in the tongue of both law and destiny, affirming His unic¬ 
ity and establishing His proof, and He is the Most Just, “Say: God’s is the ultimate 
argument—Had He willed He could indeed have guided all of you” [6:149]. 

3.2 Repelling One Decree by Another 

The mission of the rider of this boat of divine law is to combat the waves of pre¬ 
destination and oppose them by pitting one against the other [that is, one does 
not accept sin as predestined, but considers one’s resistance to it also predes¬ 
tined], or else he is ruined. He opposes one decree of destiny with another, and 
this is the journey of men of resolve among the masters, and this is the meaning 
of the statement of the master of inner sciences Abd al-Qadir al-Kilani, 17 

People desist when they arrive at the station of decree and predestination 
but not me: there opened before me in [this gritty question] a crack, and 
I opposed the predestination of the Truth by the Truth for the sake of the 
Truth: a man is one who opposes predestination not one who surrenders 
to it. 

The affairs of God’s servants in this world cannot be mended unless they 
oppose decree with decree, how, then, in matters pertaining to afterlife? 

God Almighty has commanded to repel evil, which is part of His predesti¬ 
nation, with a good deed, which is also part of His predestination. Similarly, 
hunger is part of His predestination, and to repel it by eating which is also part 
of His predestination. If a servant were to surrender to hunger while having the 
capacity to repel it by eating until he died, he died a sinner. The same is true of 
cold, heat, thirst, etc., that are all part of predestination, and he commanded to 
repel them with predestination that opposes them. The one who repels, what 
is repelled, and the act of repelling are all God’s predestination. 


17 Another manuscript reads ‘“Abd al-Qadir al-Jilam” in reference to the well-known shaykh 
of Baghdad and Hanbalite scholar, remembered for his words on monotheism, divine 
attributes, and predestination. See Glossary, “Jilani” and Siyar 20:439. 
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The Prophet, God grant him blessing and peace, elucidated this concept with 
complete lucidity when they said to him, “0 Messenger of God, do you see the 
medicine we use to cure illness and incantation we use to heal, and means we 
seek to protect ourselves: do they repel anything from God’s decree?” He said, 
“They are part of God’s decree.” 18 

Another tradition has it, “Supplication and calamity wrestle between the 
heaven and the earth.” 19 

When the unbelieving enemy befall the land of Islam, they do so with the 
decree of God; is it permissible for Muslims to surrender to the decree and 
neglect to repel them with a decree like it, which is jihad by which they repel 
one decree of God by another decree? 

The same is true of disobedience if it has been decreed for you, and you com¬ 
mitted it by decree; you must repel its causes by sincere repentance, and that 
is also part of the decree. 

3.3 Navigating the Decrees 

The repelling of decree by decree is of two kinds. 

First, the repelling of decree whose causes have been established but it does 
not occur due to other causes that are from a decree that contradicts the first, 
rendering impossible the occurrence of the first, like the repelling of the enemy 
by fighting back, and repelling cold or heat and the like. 

Second, repelling of the decree that has taken place and persists with an¬ 
other decree that removes and eliminates it, like the repelling of the decree of 
illness with the decree of healing, and the repelling of the decree of sin with 
the decree of repentance, and the repelling of the decree of evil by the decree 
of doing good. This is the way of the knowers and the way of decrees; the way 
is not to surrender to [existential decree] and give up effort and planning, for 
that is tantamount to incapacity, and God Almighty blames incapacity. If one 
is overwhelmed, his plans fail, and no possibility of action remains, only then 
one surrenders to the decree, and throws oneself like the dead body before 
the washer to turn it over at will. Only here annihilation in decree benefits, in 
knowledge, state, and experiential witnessing. As for when one possesses abil¬ 
ity and has access to means, the beneficial kind of annihilation in that case is 
to annihilate from the creation in the judgment of God, from his desire into 
the divine command, from his will and love into the will and love of God, and 


18 Tirmidhi #2065. 

19 TabaranI, al-Mu’jam al-awsat 3:242; Hakim, al-Mustadrak 1:492; etc. 
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from his power to change or resist to God’s power to change and resist and His 
help. Such is the one who lives the reality of “You we worship and You alone we 
supplicate for help” in knowledge and in spiritual state, and God alone is to be 
sought for succor. 


4 The Inner Realities of Repentance 

The author of al-Manazil said, 

The inner realities of repentance are three things: to discriminate be¬ 
tween protection and honor, forget the crime, and repent from repen¬ 
tance, for the penitent is included among all those addressed in the words 
of the Almighty, “And repent to God all of you O believers so you may find 
success,” thus he commanded the penitent to repent. 

By “discriminate between protection and honor” he means that the object of 
repentance must be seeking the protection of God in fear and trepidation, and 
establishing His command and avoiding His prohibitions. Thus, it is to obey 
God, guided by a light from God, hoping for reward from God, and to shun dis¬ 
obedience to God, guided by a light from God, fearing God’s chastisement. He 
does not seek through [repentance] the honor of obedience. For both obedi¬ 
ence and repentance have honor, inwardly and outwardly; yet his object must 
not be the honor, even if he knows that it will accrue to him through obedience 
and repentance. Whoever repents to seek this honor, his repentance is tainted. 
It is recorded in some reports, 

God Almighty inspired a prophet among the prophets to say to a certain 
ascetic, “As for your renunciation in the world, it brought you comfort 
already; as for your celibacy for My sake, you have already earned honor 
through it. But what did you do with what you owe Me?” He said, “0 Lord, 
what do I owe You after this?” He said, “Did you make friends and enemies 
for My sake?” 

That is, the comfort and honor that you earned is your share that you attained 
through your asceticism and worship, but where is the establishment of My 
right, which is friendship and hostility for My sake? 

The point, therefore, is to distinguish in dealing with commands between 
your share and the right of your Lord both by way of rational knowledge and 
experiential state. 
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Many truthful aspirants are confused about the state of their selves in this 
respect, and only those endowed with insight make this distinction, and they 
are [as rare] among the truthful as the truthful are among the common men. 

4.1 Forgetting Sins versus Remembering Sins 

As for “forgetting the crime,” it requires some explanation, and the masters of 
the path have different opinions on it. 

[Some] among them hold that to avoid the mention or remembrance of the 
sin entirely in favor of the purity of time with God Almighty is better and more 
beneficial for the repentant servant. This is why it has been said, “To remember 
betrayal in the moments of loyalty is betrayal.” 

Others hold that it is better for the aspirant never to forget his sin, and keep 
it in focus in every moment to create humility, humbleness, and meekness in 
him is better for him than his union and purity of time [with God]. They fur¬ 
ther say that this is why David inscribed his sin on his sleeve and would look 
at it and weep. They also say, “When you lose your path, look at your sin, you 
will find the path.” This means that when you return to your sin your ego breaks 
down and you become humble, and you throw yourself before God, humbled, 
meek, fearful, and this is the path of worship. 

The correct opinion is to discriminate in this matter, and to say that when in 
the state of purity one senses in one’s soul a cloud of self-righteousness and the 
thought of conceit and obliviousness of divine favor, and his ego snatches him 
away from the reality of his destitution and deficiency, in that state to remem¬ 
ber his sin is more beneficial to him. If, however, he is in the state of experiential 
witnessing of God’s favor upon him and in the state of realizing his utter depen¬ 
dence on Him and his incapacity to be independent of Him even in a matter as 
small as a mustard seed, his heart being infused with love and delight in God 
and intimacy with Him, yearning for His meeting and the witnessing of the 
vastness of His mercy, forbearance, and forgiveness, and the lights of the divine 
names and attributes have illuminated his heart, then forgetting the crime and 
overlooking the sin is better and more beneficial to him. Between these two 
states is the distance between heaven and earth. This [obsession with sin in 
such times] occurs because of Satan’s envy toward him, who intends to make 
him fall from his state and end his journey between the meadows of aware¬ 
ness, love, and yearning to the desolation of sin and the constriction of crime. 
For the former state, witnessing of one’s crime is a favor from God so that 
He may protect him from the curse of self-righteousness, the greatest invisi¬ 
ble and imperceptible veil. [Remembering sin] in these two different states is 
an entirely different matter. This question of judgment in this matter is some¬ 
thing that cannot be articulated, and from God alone is success and He alone 
is sought for help. 
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4.2 Repentance from Repentance 

As for “repentance from repentance,” it is an ambiguous phrase by which both 
truth and falsehood could be meant, and it may be that the speaker intended 
it for truth but its expression fails to discriminate. 

For repentance is among the greatest acts of righteousness, and repen¬ 
tance from righteousness is the greatest of misdeeds and ugliest of crimes, 
indeed rather it is unbelief if it is understood literally. For there is no difference 
between repentance from repentance and repentance from Islam and faith. 
Could it be acceptable to ever repent from faith? 

However, their meaning is only that one should repent from the seeing of 
the repentance, for when it is attained by the favor and will of God, and if 
he were left to the devices of his ego, it would never have permitted him to 
[repent]. Therefore, when he sees it and witnesses its occurrence from himself 
he overlooks God’s favor on him, and he therefore repents from this witnessing 
and this heedlessness. However, this witnessing and heedlessness is not repen¬ 
tance, nor a part nor a condition for it, but rather it is another misdeed that 
befell the servant after his repentance. He should, therefore, repent from this 
misdeed just as he repented from the first misdeed. He does not repent, then, 
except from a sin, in the beginning and in the end. How can it be said, then, 
that he repents from repentance? This statement is simply unintelligible, and 
it is incorrect in itself. It may, however, be that there is some hidden deficiency 
or lack in the repentance, some malady that prevents it from being completely 
effective, and the repentant servant may sense it or he may not. He should, in 
any case, repent from the deficiency and imperfection in his repentance. This, 
too, is not “repentance from repentance,” but rather it is only repentance from 
the absence of repentance, for the measure of repentance that did occur is an 
act of obedience from which one does not repent; it is only what is deficient in 
his repentance that one needs to repent from. “Repentance from repentance” 
can only be understood in one of these two aforementioned ways. 

Yes, there is a third, exceedingly subtle, meaning, which is that whoever has 
attained the state of intimacy with God, and his time has become pure with 
God, such that his attention to God and his engagement in the remembrance 
of His bounties and names and attributes is the most beneficial thing to him, 
until he descends from that state, and he busies himself with repenting from 
older misdeeds from which he has already repented, and then he studies his 
misdeeds and becomes distracted by it from God Almighty. This, surely, is a defi¬ 
ciency that he should repent to God for; it is repentance from this [untimely] 
repentance, because it brings him down from pure intimacy with God to mind¬ 
ing his betrayal, and God knows best. 
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5 The Finer Points of the Inner Realities of Repentance 

The author of al-Mandzil said, 

The finer points of the inner realities of repentance are three. 

The first of them is that you look at the crime and the decree and know 
the desire of God in it, as He left you to fall into it, for God Almighty and 
Exalted only leaves the servant to fall into sin for one of two reasons. First, 
that he may know His might in His decree, and His benevolence in cov¬ 
ering up the sin [from the people], and His forbearance in giving more 
chances to the one who fell into it, His generosity in accepting the excuse 
from him, and His grace in forgiving him. Second, that He may establish 
the argument of justice upon His servant and may take him to account 
for his sin. 

Know that if one endowed with insight falls into a sin, he ought to look at five 
things. 

First, he should look at the promise and the threat, which will engender fear 
and trepidation in him and encourage him to repent. 

Second, he should look at the command and prohibition of God Almighty, 
which will engender in him acknowledgment of his act being a sin and affir¬ 
mation of sin against his ego. 

5.r The Wisdom of God Allowing the Servant to Sin 
Third, he should look at God’s enabling him to do it and leaving him to fall 
into it, and decreeing it for him, and that if He willed He could have protected 
him from it and come between the two. This leads him to all kinds of inner 
awareness of God and His names and attributes, wisdom, mercy, forgiveness, 
forbearance, and generosity, and this inner awareness causes him to worship 
with these Names, [a kind of worship] that can never be fulfilled except through 
these. He comes to realize the link between the creation and the command, the 
reward and the promise and warning and His names and attributes, and that 
[reward and punishment] are the effect of the divine names and attributes. He 
also realizes the other effects of divine names and attributes in life, and that 
every Name and every Attribute necessarily requires an effect and has implica¬ 
tion. 20 


20 See earlier discussion at Translation, 1:122. 
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This experience of witnessing allows the aspirant to encounter such splen¬ 
did meadows of inner knowledge and faith and the secrets of predestination 
and wisdom that words are unable to describe. 

Among them is what the Shaykh, God have mercy on him, mentioned, “That 
the servant knows His might in His decree.” That is, the Almighty and Exalted 
decrees what He wills, and it is owing to the perfection of His might that He 
judged and decreed upon him and made him desire what the Almighty and 
All-wise desired of him. This is a manifestation of His perfect might, for none 
but God Almighty has power over that, for the power of the creation is limited 
to controlling one’s body and external behavior, but to make you desire and 
wish for what He desires and wishes from you, that is the power that belongs 
only to the One of Indomitable Might. 

When the servant knows the might of his Master and experiences and wit¬ 
nesses it with his heart, his engagement with it that keeps him from disobedi¬ 
ence is better and more beneficial for him [than if he did not experience God’s 
power over his desires], for his journey is with God and not with his ego. 

Another aspect of this awareness is His might in His decree, that he knows 
that he is managed and dominated, his forelock is in someone’s hand, and he 
cannot be protected unless that power protects him, there is no success for 
him except with that help; he is lowly and worthless in the powerful grasp of 
Almighty, Praiseworthy. 

Another aspect of his witnessing of His might in His decree [of leaving the 
servant to sin] is to witness the perfection and praise, that complete indepen¬ 
dence and all might and honor belong to God alone, that the servant himself 
is closer to deficiency and dispraise, flaw, wrongdoing, and need. The more his 
experience of his lowliness, deficiency, and poverty becomes lucid, the more 
his witnessing of God Almighty’s power, perfection, praise, self-sufficiency, and 
vice versa. Thus, the deficiency and humiliation of sin affords him the oppor¬ 
tunity to witness God’s might and honor. 

Another part of this awareness is that the servant does not wish to disobey 
His master because it is disobedience, so when he sees the effectiveness of the 
judgment on him, and sees Him as the real agent in what he is not the real 
chooser, nor is he the initiator of desire with his own will and choice, so as if he 
chooses yet is not the chooser, wills yet is not the initiator of will, wishes yet he 
is not the initiator of wish: such a person thus sees the might and magnificence 
of God and perfection of His omnipotence. 

Another aspect of it is that he comes to realize the charity of the Glorious 
in concealing his committing sin while being perfectly aware of and attentive 
to it, for had He willed He would have publicized among the people and they 
would have scorned him. It is perfection of His benevolence, and among His 
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names is the Benevolent, and this benevolence by his Master who is perfectly 
needless of him and he utterly in need of Him. This engages him in studying 
this favor, witnessing this benevolence and generosity, and this removes from 
him the lowliness of the sin and he remains now with God, which is more ben¬ 
eficial to him than thinking about his misdeed and witnessing of the lowliness 
of his disobedience. For being engaged with God and disregard for anything 
else is the highest goal and the noblest objective. 

This does not mean total erasure of the sin from memory forever but only 
in this state; when he loses it he should return to the scrutiny of his error and 
misdeed. For every time or station there is a kind of worship appropriate to it. 

Another aspect of [this realization] is the witnessing of the forbearance of 
God the Almighty and Glorious in letting the rider of [the vessel of] error the 
opportunity to do so, for had He wished He would have hastened the punish¬ 
ment, but He is forbearing, one who does not hasten. This engenders in him 
the awareness of His name the Forbearing, and His witnessing of the attribute 
of forbearance. The worship through this name, and the wisdom and purpose 
that obtains from it through his sin, is dearer to God and more beneficial for the 
servant than if he had not committed the sin; for an effect cannot be obtained 
without the cause. 

Another aspect of it is the awareness of the servant of the generosity of his 
Lord in accepting his excuse, if he offers one of the kind that has been discussed 
in the foregoing, namely, not the excuse of predestination, for that is tanta¬ 
mount to hostility and argumentativeness as discussed earlier, for He accepts 
his excuse by his generosity and liberality. This causes him to be engaged 
with His remembrance and gratitude, and a kind of love that he had not 
attained before, for your love for one who not only thanks you for your good¬ 
ness and rewards you for it, but also forgives your misdeed and does not 
hold you accountable for it, is many times the love for one who thanks you 
for your goodness alone. Life experience is a witness to that, which is why 
the worship of repentance after having fallen into sin is another class alto¬ 
gether. 

Another aspect of it is that he witnesses experientially His grace in forgiv¬ 
ing him, for forgiveness is a grace from God Almighty; otherwise, were He to 
hold us accountable for sin and punish us purely as is His right, He would 
be just and praiseworthy, and He only forgives by His grace, not because of 
our deserving it. This causes you to have gratitude and love and return to 
Him in devotion, delight, and bliss in Him, and experiential awareness of 
Him by His name the Forgiving, and witnessing of this attribute, and wor¬ 
ship by its meanings; and that is an increase in worship, inner awareness, and 
love. 
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Part of [the benefit of God’s making one fall into sin] is also that the ser¬ 
vant attains the ranks of humility, meekness, and lowliness as well as neediness 
before Him, for the ego has a tendency to rival lordship; if it had the power it 
would claim what the Pharaoh claimed, but He has predestined and dominated 
and all other than Him is incapable and dominated. This tendency to rivalry is 
purified by this humility of worship, which has four ranks. 

First, what is shared by all creation, which is the humility of need and 
poverty before God Almighty. All the denizens of the heavens and the earth 
are in need of Him, destitute for Him, and He alone is above need. All denizens 
of the heavens and the earth ask Him and He asks none. 

The second level is the humility of obedience and worship, which is the 
humility of choice, and this is particular to the people of obedience, and it is 
the inner secret of worship. 

The third level is the humility of love; for the lover is humble in his being 
toward the beloved, and his humility is proportional to his love. Love is based 
on this humility of the beloved, as it has been said, 

Be humble and meek to your beloved 
For in matters of desire there is no pride 

Another said, 

The poor men of love, even their graves 

Upon them is dirt of humility between the graves 

The fourth level is the humility of disobedience and sin. 

When these four come together, the humility and meekness for God is more 
perfect and complete, for he lowers himself out of fear and trepidation, but also 
love and return, obedience, and poverty and destitution. 

The reality of that is the poverty to which the people allude, and this con¬ 
cept is nobler than being so labelled, for it is the essence and inner secret of 
worship, and its attainment is the most beneficial thing for a servant and the 
dearest thing to God. 

It is necessary for all of the causes to be in place: weakness and neediness, 
worship and obedience, love and penitence, and disobedience and opposi¬ 
tion—for it is impossible for the effect to exist without its cause. In the absence 
of this effect and its causes, one of these elements is missing. The benefit of 
its presence [including sin and disobedience] is greater than the benefit of its 
absence; the corruption caused by its absence is greater than the corruption 
caused by its presence. The wisdom that explains it is based on the repelling 
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of the greater of the two corruptions by tolerating the lesser, and obtaining the 
greater of two benefits by losing the lesser. A door has been opened to you now; 
if you are among those of inner knowledge, enter through it, else, close the door 
and go back to safety. 

Another aspect of it is that His Beautiful Names require their being put into 
effect just as cause is necessary for their effects: thus, the name All-hearing, All- 
seeing requires that which is heard and seen; the name the Provider requires he 
who is provided; the name the Merciful requires the object of mercy. Similarly, 
the names the Forgiving, the Overlooking, the Ever-turning, and the Forbear¬ 
ing all require those whom He forgives, returns to, overlooks, and forbears [the 
errors of]. It is impossible to negate these names and attributes, as these are 
names of beauty and attributes of perfection, traits of glory, and deeds of wis¬ 
dom, favor, and munificence, and their implications must appear in the world. 
This meaning was alluded to by the most knowledgeable of creation of God, 
God grant him blessing and peace, when he said, 

If you did not commit sins, God would remove you and replace you with 
people who sin and seek forgiveness so He will forgive them. 21 

If you suppose that the living things could entirely disappear, whom would the 
Glorious Sustainer provide? If you suppose that sin and error could be elim¬ 
inated from the world, whom would He forgive and overlook? Whom would 
He turn to for repentance and forbearance? If you suppose that all starvation 
ended, and all servants became self-sufficient and safe, where would be the 
begging, the meekness, the asking, and the acceptance and show of grace and 
favor, and singling out of those deserving with bounty and munificence? 

Glory be to Him who made known to His creation all kinds of ways and 
guided them to all kinds of proofs and opened to them all manners of ways, 
then established for them the straight path and made it known to them and 
guided them to it: 

So that He give death to whomever He gives death with clear proof and 
give life to whomever he gives life with clear proof, and God surely is All¬ 
hearing, All-knowing. [8:42] 


21 Muslim #2749. 
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5.2 Contemplation on God’s Joy upon the Repentance of His Servant 

Part of [the wisdom of God allowing the servants to sin] is the greatest secret 
that no expression can encompass, no allusion can bridge, were it not for the 
caller of faith calling from the rooftops and the hearts of the elite among the 
servants witnessing it. Through it they increase in their awareness of and love 
for ffim their Lord, and tranquility in ffim and longing for ffim, and enjoyment 
in His remembrance and experiential witnessing of His benevolence, munif¬ 
icence, and bounty, and examination of the secret of worship, watching the 
reality of divinity. It is what has been authentically recorded in the two Sahlhs 
from the tradition of Anas b. Malik, God be pleased with him, who said that the 
Messenger of God, God grant him blessing and peace, said, 

God is more joyous in the repentance of His servant when he repents to 
Him than one of you who was on his ride through a wilderness and it ran 
away from him along with his food and drink and he lost hope in it. He 
found a tree and sat under its shade having lost hope in his ride. In this 
state all of a sudden he finds it standing right next to him and takes it by 
its reins and says out of excess of joy, “0 God, You are my servant, I am 
your lord!” He errs due to his extreme joy. 22 

This tradition teaches the principle that a word that comes out of the tongue 
of a servant in extreme joy, rage, or the like, he is not taken to account for it, as 
this person did not become an unbeliever by saying “You are my servant, I am 
your lord.” 

It is known that the effect of rage reaches this state or greater than it in 
terms of the absence of intention, and it is not fit to hold an enraged person 
accountable for what came from him in such a state of rage of such words [of 
blasphemy], nor is divorce effective by such, nor its repetition, as Imam Ahmad, 
God be pleased with him, said in the exegesis of “ighiaq” in his words, God grant 
him blessing and peace, “No divorce is effective in the state of ighiaq ” 23 that 
[the expression ighiaq] means rage, and more than one Imam has explained 
this expression similarly; others also explain it as coercion and yet others as 
madness. 

Our Shaykh [Ibn Taymiyya] said, “It includes all of this, as it is from ‘closing’ 
because of the shutting off of the intention of the speaker upon him, as if his 
heart did not open up to the meaning of what he said.” 


22 Bukhari #6308; Muslim #2744. 

23 Ahmad 43:378; Abu Dawud 2:642; etc. 
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The point is that this joy is of such significance that a servant must not ignore 
or neglect it, and only he [does so] who is especially aware of God and His 
names and attributes and what is fitting to the Almighty and Magnificent, ft 
is prudent for anyone who wishes to speak on this matter to limit himself to 
what is accessible to the understanding and sciences of the people of his time, 
their depth [or lack thereof] in inner awareness, and [to consider] weakness of 
their intellect in carrying it. 

Except that we know that God Almighty and Glorious will bring this mer¬ 
chandise to its merchants and him who knows its value. If it falls into the hands 
of one who does not know its worth, then “Perhaps many a carrier of knowl¬ 
edge does not understand it; yet he may convey the knowledge to one who is 
more understanding than him.” 24 

Know that God the Exalted singled out humankind in all of His creation in 
that He ennobled him, granted him a superior status, honored him, and cre¬ 
ated him for His sake and created everything else for him. He singled him out 
by endowing him with His awareness, love, nearness, and honor, which is not 
given to anyone else; He subdued for him all that is in His heavens and His earth 
and all that is between them. Even the angels who are possessors of nearness to 
Him are employed for his sake, as He made them his protectors in his sleep and 
wakefulness, and his travel and staying home. He sent down to him and upon 
him His Books, sent him [as messengers] and sent to him, addressed him and 
spoke directly to him, and took from among them Intimate friends and those- 
spoken-to, and allies, elite, and beloved, and made them into repositories of His 
secrets, seats of His wisdom and sites of His love. He created for them the Gar¬ 
den and the Fire. The creation and the command, reward and punishment, all 
revolve around humankind, for they are the chosen ones among His creation, 
and are the intended objects of His command and prohibition based on which 
reward and punishment accrue. 

Thus, the human being has an honor that does not belong to anyone else 
of the creation: He created their father with His two hands, breathed into him 
from His breath, made His angels bow down to him, taught him names of all 
things, and showed his superiority to the angels and by extension to all other 
creation, and rejected Iblis from His company, turning [Iblis] away from His 
door and taking him as His enemy when he failed to prostrate to him along 
with the rest. 


24 Abu Dawud #3660; Tirmidhi #2656. 
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The believers among humankind are categorically the best of them, God’s 
choice from among the worlds, for He created [humankind] to perfect His 
bounty upon them, to shower His favor upon them, and to single him out for 
His generosity and grace beyond His wildest dreams and his imagination. All 
this so that he could ask him of gifts, endowments inwardly and outwardly, 
immediate and delayed, that cannot be reached except through His love, and 
His love cannot be had without His obedience and preferring Him over all else. 
Thus, He took him as His beloved and prepared for him the best of what a lover, 
needless, omnipotent, and munificent can prepare when he comes to Him, and 
made a promise to him, and sent forth to him His commands and prohibitions 
and informed him in His testament what draws him near to Him and increases 
Him in love and munificence to him, and what brings distance and displeasure 
from Him and causes one to fall in His eyes. 

The beloved [i.e., humankind] has an enemy that is the most hated of cre¬ 
ation to Him, who has openly announced hostility and called His servants to 
turn their religiosity, obedience, and worship to him rather than to their True 
Ally and Deity. Yet, they became His enemies, taking sides with this enemy of 
theirs, inviting others to His wrath, questioning His lordship, divinity, and unic¬ 
ity, calling Him names and denying Him, inflicting grief upon His allies [among 
men] and torturing them in all kinds of ways, striving their best in prevent¬ 
ing their existence and prosperity, and erasing all that God loves and taking 
delight in and replacing that with all that He dislikes. He has made known to 
[humankind] the ways, deeds, and the ultimate end of this enemy, and warned 
against befriending them and entering into their group and being with them. 

He informed him in His testament that He is the most generous, munificent, 
merciful, and that His mercy has overtaken His wrath, His forbearance has over¬ 
come His punishment, and His overlooking has overwhelmed His reckoning [of 
their errors]. His bounty over His creation has exceeded all bounds, and He has 
prescribed mercy upon Himself, and that He loves munificence, giving, benev¬ 
olence, and that grace is all in His hand, good is all from Him, generosity is all 
His. What He loves most is to bless His servants and increase their bounties, 
and cover them up with His favor and munificence, perfect His blessings upon 
them, and multiply His blessings upon them, and allow them to know Him with 
His attributes and names, and seek their love through bounties and blessings. 

He is munificent in Himself and the creator of the munificence of every 
munificent in creation. There is none whose munificence is unqualified except 
His, and the munificence of everyone else is from His munificence, and every¬ 
one’s love for munificence, charity, magnanimity, benevolence, bounteousness, 
and liberality is above and beyond what can occur even in the imagination 
of the creation or exist in their fancy. His joy in giving, His munificence and 
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bounteousness is greater than the joy of the one who receives what He gives of 
what he most needs and the greatest thing he values. If the greatness of need 
and greatness of value come together in a thing that one needs and is given 
it, what is your estimate of the happiness of one who receives it? The joy of 
the One giving, the Exalted, is greater and stronger than the joy of such a one 
for what he receives, and God’s is the highest simile. If the case of a generous 
one among the creation is such that he experiences joy, delight, and pleasure 
in his giving and generosity greater than what the receiver experiences, and 
the receiver lacks the joy, delight, and pleasure of the giver. This, despite the 
[giver’s] need for [what he gives], his lack of surety in being able to replace it, 
the fear of need for it once it is gone and the humility of asking for it someone 
who is like him or even of a lower status, all this while his ego is naturally given 
to greed and niggardliness. What do you think of He who is Holy and Transcen¬ 
dent above all this? Were the denizens of His heavens and the earth, the first of 
His creation and the last of them, the men and the jinn, living and non-living, 
to stand all at once and ask Him and He granted each his wish, that would not 
decrease from what He possesses the weight of a mustard seed. 

He is Munificent in Himself just as He is Alive in Himself, Knowing in Him¬ 
self, Hearing and Seeing in Himself. His great munificence is a necessary part 
of His being, and forgiveness is dearer to Him than revenge, mercy dearer than 
punishment, grace dearer than justice, and bounty dearer than withholding. 

When His servant and beloved, whom He created for Himself, and prepared 
for him all kinds of honors, preferring him over others, making him the site of 
His inner awareness, revealed to him His Book, sent to him His Messenger, and 
cared for his affairs, neither neglecting him nor leaving him without guidance 
lest he be exposed to His wrath, commits what He is displeased with, and loaths 
Him and runs away from Him, befriending His enemy and making alliance 
against Him, turning against Him, and obstructing the path of His bounty and 
favor upon him, even though [showering His bounty upon him] is the dear¬ 
est thing to Him, he opens the path of punishment, retribution, and wrath 
upon himself. [The servant] may thus elicit from the Munificent and Bounti¬ 
ful the opposite of His attributes of munificence, bounteousness, and charity, 
and expose himself to His wrath, displeasure, and retribution, and that will sup¬ 
plant His pleasure with wrath and displeasure, bounty and charity with retri¬ 
bution and chastisement, and elicit, by his disobedient actions other than what 
He loves and other than His necessary attributes of munificence and charity. 

Even though [the human being] is His beloved and favorite, singled out 
for His generosity, when he turns into a rebellious, runaway slave, rejecting 
His bounties and siding with His enemy despite his great need for Him, being 
unable to survive without Him for the wink of an eye. Even though that beloved 
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[human being] is now with the enemy who now receives his obedience and ser¬ 
vice, having forgotten his Master, lost in his attempt to please the enemy, having 
elicited from His Master the opposite of what He really is. When the thought 
occurs to him and he remembers the benevolence, compassion, munificence, 
and generosity of his Master, and comes to know that he has no way out, that his 
ultimate destination and final judgment is before Him, and that if he does not 
present himself to Him now he will inevitably stand before Him in the worst 
of states, he runs to his Master from the lands of His enemy until he arrives at 
His door. He places his cheek on the doorstep, touching the dirt of His door¬ 
way, meek and contrite, fearful, weeping, and sorrowful, flattering his Master 
and beseeching Him for mercy and compassion and offering Him apologies, 
having submitted to Him and handing Him over his shackles and throwing 
before Him his reins. His Master knew what was in his heart and replaced 
His wrath with pleasure, firmness with mercy, chastisement with forgiveness, 
withholding with largesse, and reckoning with forbearance. He beseeched for 
repentance and return to His master with praise befitting his Master, appropri¬ 
ate to His beautiful names and lofty attributes. How joyous would his Master 
now be! Now that His beloved, His ally, has returned to Him willingly and by 
his choice, coming back to what his Master loves and finds pleasing, opening 
the path of benevolence, bounty, and munificence that is more beloved to his 
Master than the path of wrath, retribution, and punishment. 

In order at this point is a famous tale told by one of the sages of inner sci¬ 
ences. Once as he realized that he had rebelled against and run away from his 
Master, he noticed in one of the alleys a door that just opened. A young boy 
came out of it, weeping and begging, and behind him his mother kicking him 
out, until she shut the door behind him. The young boy barely walked a short 
distance before stopping and thinking where to go. Not finding any other way 
but the house from which he was expelled, none else to give him refuge other 
than his mother, he returned to her door with a broken, aggrieved heart. Find¬ 
ing the door closed, he laid by the door, putting his cheek down on the doorstep 
and slept. In a short while, his mother came out and upon seeing him in that 
state, could not hold herself back, and fell on him, holding, hugging, and kiss¬ 
ing him, crying, and saying: O my son, where will you go away from me? Who 
will protect you but me? Did I not warn you: do not oppose me, do not make 
me do through your disobedience what is contradictory to what I am inclined 
by nature to have of mercy and compassion for you, and wishing nothing but 
good for you? Then she took him and brought him in. 

Consider the words of the mother: “Do not make me do through your dis¬ 
obedience what is opposed to what I am inclined by nature to have of mercy 
and compassion.” 
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Consider the saying of him upon whom be God’s blessings and peace, “God 
surely is more merciful to His servants than a mother to her child,” and how 
insignificant is the mercy of the mother compared to the mercy of God! When 
the servant angers Him by his disobedience he elicits from Him the suspension 
of that mercy, and when one repents to Him one seeks what one deserves and 
is more befitting for him. 

This little glimpse should show you the secret of why the joy of God upon 
the repentance of His servant is greater than the one who finds his ride in a 
land of despair after having lost hope in it. 

Beyond this there is that which words cannot express and minds cannot 
encompass. 

Beware the path of denial of [the divine] attribute on the one hand and 
assimilation [of the divine attribute] on the other, for both are blameworthy, 
a hotbed of evil in every way, and neither is allowed to discover the breeze of 
[divine secret] or even its breath, for the sickness of denial and assimilation 
corrupts the sense of smell as well as taste such that one can neither taste the 
sweetness of faith nor discover its breeze; deprived is he who is presented such 
riches and wealth and refuses to accept them. No one can deny him whom God 
has given nor give him whom God has denied; all grace is in God’s hand; He 
gives whomever He wills. God indeed is the possessor of magnificent grace. 

5.3 God’s Joy in Repentance: Higher Reasons 

The foregoing pertains to the joy of God as it relates to [divine] charity, munif¬ 
icence, and benevolence. If you observe its relation to His divinity, His being 
the Deity, then that is an even greater and nobler perspective, and only the elite 
among the lovers can experience it. For God Almighty has only created the cre¬ 
ation to the worship that perfects love, humility, and obedience to Him. This is 
the truth for the sake of which the heavens and the earth have been created, 
and it is the ultimate goal of the creation and the command, and the denial of 
it as upheld by His enemies is false, for it amounts to absurdity and He is far 
above that. It would amount to absence of meaning and purpose, and God has 
denied that He has left the human being in such a state. He Almighty loves to be 
worshipped, obeyed, and He has no use for creation were it not for their love for 
and obedience to Him. He has rebuked those who claim that He created them 
for anything other than that; and had they been created for anything other than 
His worship, affirmation of His unicity, and obedience, their creation would be 
pointless, false, and meaningless, and that is what He is far above, the Wisest of 
the Wise, the True Deity. When the servant abandons what he has been created 
for of His obedience and worship, he abandons the dearest of things to Him 
and the purpose for which all things were created, and becomes as if he were 
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created for nothing. [It is like] when the earth does not shoot up the seedling 
that is placed in it but rather turns it into thorn or weed. When, therefore, [a 
repentant servant] returns to what he was created for and brought into exis¬ 
tence, he returns to the purpose that is the dearest of all things to his creator 
and originator, and to the wisdom for which he was created, and abjures the 
realm of meaninglessness, purposelessness, and falsehood. Thus, the love of 
his Lord for him becomes even greater, for God loves those who return to Him 
often. This love causes a delight of the greatest magnitude; had there been a 
greater kind of delight than the one the Prophet, God grant him blessing and 
peace, mentioned, he would have mentioned it, but there is no joy greater than 
the joy of one who finds the means of life and his journey after having lost it and 
despaired. This is because of His intense love for the repentance of a beloved 
servant, when his love for something overwhelmed him and strayed him from 
Him but then he found Him again and submitted to Him. There is no joy in 
existence greater than His joy for him. 

Imagine that your beloved whom you love in the utmost is seduced by 
your enemy who prevents you from him and you know that the enemy will 
cause your beloved the worst affliction, expose him to all kinds of adversi¬ 
ties, and that you are better for him than [the enemy], for you nurtured and 
raised him. Then, all of a sudden, he ran away from the enemy and came 
back to you, and you find him unexpectedly at your door, flattering you, seek¬ 
ing your pleasure, wanting to make it up to you, rubbing his cheek on your 
doorstep. How happy would you be now to see him, having chosen him, drawn 
him near to you and preferred him over all others? This would be the case 
even though you were not the one who originated and created him, perfecting 
your blessings upon him, unlike God Almighty and Exalted, who did origi¬ 
nate, create, and fashion him, who perfected His bounty upon him, and He 
loves to perfect it for him to make him show His bounty, accept it, show its 
effects, and love the one who gave it to him, in obedience and worship to 
him, opposing His enemy and sharing His anger at the disobedient. God loves 
from His servant opposition and hostility to His enemy just as He loves that 
he befriend, obey, and worship Him, the Exalted. His love for his servant’s 
love, obedience, and repentance is added to His love for the opposition of 
his enemy, disobedience, and opposition. Thus, the love of Almighty becomes 
magnified, now that He has his beloved back, and this is the true meaning of 

joy- 

Some of the ancient books describe the Prophet, God grant him blessing 
and peace, as “My servant in whom My self is delighted,” and this is because 
of His perfect love for him. He made him the cause of His Exalted self being 
pleased. 
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Of this kind is the laughter of the Exalted concerning His servant, when he 
offers in his worship the greatest of what He loves. The Exalted laughs out of joy 
upon that just as He laughs in delight with His servant when the latter gives up 
his rest, his warm bed, and company of his beloved companion [i.e., husband 
or wife], for the sake of His service, reciting His words and singing His praise. 
He also laughs when a man faces the enemy so fierce that his companions all 
flee, but he faces them and sells his soul to God and fights until he is killed in 
His love and seeking His pleasure. 

He also laughs in delight with one who conceals his charity to a mendicant 
who had approached his group and they rejected [the beggar] but he stayed 
behind to secretly give charity to him such that none but God Almighty would 
see him. He laughs out of love for and joy in such a person. The same is true 
for the martyr when he meets Him on the Day of Resurrection, He laughs in 
delight with him to welcome him. 

There is nothing wrong with affirming these attributes [for God] at all, for it 
is a delight that is unlike anything else, and a laughter unlike anything else; it is 
of the same class as His pleasure, love, will, and all other attributes, ft is of the 
same category, to be accepted without denial or assimilation [i.e., anthropo¬ 
morphism]. Due to this, the deniers impose upon the affirmers something that 
is purely unjust, contradictory, and highhanded, for if [anthropomorphism] is 
a necessary implication of this, it would be an equally necessary implication of 
His mercy, will, wish, hearing, sight, knowledge, and all of the attributes. Why 
does this implication apply to some attributes and not others? Can an intelli¬ 
gent being find any difference between them? There is no alternative to either 
denying attributes in a pure and unqualified fashion or affirming all those that 
occur in scriptural texts. Serious people are not pleased with contradictory 
claims. 


5.4 God’s Justice 
His words, 

Second, 25 that He establishes upon the servant the proof of His justice, 
thus He takes him to account for his sin with proof. 


25 This takes us back to the inner secrets of repentance; the second part of the first of three 
secrets. 
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The acknowledgment by the servant of the proof of God against him is a nec¬ 
essary condition of faith, whether he is obedient or disobedient, for the proof 
of God is established by His sending of the Messenger, the revelation of the 
Book, and the availability of that knowledge to him and his capability of attain¬ 
ing its knowledge, whether he actually attained it or not. Whoever is capable of 
attaining this knowledge of what He has commanded and prohibited but failed 
to acquire it, the proof has been established against him, and God the Exalted 
does not punish anyone except after the establishment of proof against him, 
and if He chastises him he does so after proving that he is a wrongdoer. God 
Almighty said, “And We do not punish until We send a messenger” [17:15]; and 
He said, 

Every time a company is thrown into [the Fire], its wardens ask them, “Did 
a warner not come to you?” They said, “Yes, a warner had come to us, but 
we denied and said, ‘God has not sent down anything. You are not but in 
great error.’” [67:8-9] 

He also said, “And your Lord would not have destroyed the cities in wrong while 
their people were [likely] to mend” [11:117]. There are two opinions concerning 
the meaning of this verse. First, that He would not destroy them due to their 
wrong, and the second, He would not destroy them wrongly. Upon the first 
meaning, He would not destroy them owing to their earlier wrong while they 
are now turning to mend their ways. That is, after their reform and repentance, 
He would not take them to account for what they did in the past. Upon the sec¬ 
ond meaning, His destruction of them was not wrongful, for He did not destroy 
them when they were turning to righteousness, but rather when they were 
wrongdoers by opposing His messengers, and He is just in destroying them. 
The same two opinions apply to the verse in Sura al-An‘am [the Cattle] as well: 
“That is because your Lord would not destroy the cities in/for wrong while their 
people were unaware” [6:131]. It has been said, “He would not destroy them due 
to their wrong and worship of false gods when they were heedless, unwarned, 
and no messenger came to them.” It has also been said, “He would not destroy 
them before reminding them by sending the messenger, lest He wrong them, 
for He the Exalted does not take anyone to account nor punish except for his 
sin, and he becomes a sinner only if he opposes His command and prohibition, 
and that is only known through the messengers.” 

When the servant witnesses the decree of sin that has passed, he knows that 
God Almighty has decreed it to be a cause that requires its effect by way of pun¬ 
ishment, just as He has decreed acts of obedience as causes of reward. The same 
is true of the decree of all causes of good or evil, just as the making of poison is 
the cause of death, fire the cause of burning, and water the cause of drowning. 
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When the servant chooses to embrace a cause of destruction and knows that 
it is a cause of destruction, he is destroyed by a double proof; the accountability 
is like the burning, the sin being like the fire, and his committing it is like his 
exposing himself to the fire. 

However, the observation of the decree in this respect is of no use to him; 
what shows him the establishment of proof upon him is the witnessing of the 
[normative] command, not the witnessing of divine predestination. Therefore, 
the author of al-Manazil ’s choice to make this point as part of witnessing the 
sin and the decree is not clear; it is rather part of the witnessing the sin and the 
normative command. His meaning, regardless, is that the secret of predestina¬ 
tion is that He knew that this servant is not fit except to be the fuel of the fire. A 
plant has both fruit and thorn; His justice has decreed that the servant is driven 
to what he is suitable for, and to establish upon him the proof of His justice, by 
decreeing for him the sin which he fell into, thus deserving that for which he 
was created. The Almighty said, 

And we have not taught him poetry, nor does it behoove him: it is only a 
reminder and a clear recital: so it may warn whomever is alive and estab¬ 
lish the sentence upon the unbelievers. [36:69-70] 

Thus the Exalted says that people are of two kinds: alive and capable of benefit, 
one who accepts the warnings and benefits from them; and the other dead, who 
does not accept the warnings and does not benefit from them, for his earth is 
infertile, incapable of any good whatsoever. The word is established upon him 
through punishment. However, his punishment is established after the estab¬ 
lishment of proof against him, not because of his merely being incapable of 
receiving guidance and faith, but because of his incapability and inaction. His 
being incapable of reception becomes evident after the establishment of proof 
by the messenger. If He punished him for his being incapable, he would have 
said, “Had a messenger come to me 1 would have obeyed your command.” But 
He sent him His messenger who conveyed divine command and prohibition 
to him; he disobeyed the messenger owing to his imperviousness to guidance, 
punished for failing to act, thus the word was established against him that he 
would not believe even if a messenger came to him. As the Almighty said, “Thus 
the word of your Lord has come true against those who acted wickedly that they 
do not believe” [10:33]. As the Almighty also said, “And thus the word of your 
Lord has come true against the unbelievers that they are the denizens of the 
Lire” [40:6]. 
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The summation of all this is that God the Exalted has bidden the servants 
that they must obey His normative desire for them and not their own desire. 
The obedient prefer God and His desire over their own desire, thus deserving 
His bounty, whereas the disobedient prefer their own desire over and above 
His. The Exalted knew concerning them that they will never prefer His desire, 
and that they will only give priority to their own desires and whims. Yet He 
commanded and forbade them, thus making manifest His decree upon them 
about their preference of their own whim and desire against the pleasure of 
their Lord. Thus, their disobedience establishes the proof of His justice upon 
them, only then He punishes them for their wrongdoing. 


5.5 Contemplation on the Ego, the Source of Sin 

We have mentioned that the servant may contemplate four matters—the com¬ 
mand and prohibition and the divine judgment and decree—and we have 
mentioned what pertains to these two. 

A third contemplation addresses the site and the source of the sin, which is 
the ego that ever commands evil. A number of benefits accrue from it. 

Among them is the knowledge that [one’s ego or the self] is ignorant and 
wrongdoing, and that every ugly word and action issues from this ignorance 
and wrongdoing. Given these attributes of ignorance and wrongdoing, one can¬ 
not hope from it uprightness and just balance. This imposes on the self the 
obligation to strive to obtain beneficial knowledge that removes the attribute 
of ignorance and to act righteously that would remove from one the attribute 
of wrongdoing. Despite this, its ignorance is greater than its knowledge and its 
wrongdoing greater than its justice. For such a being it is only apt that it turn 
to its creator and originator to protect it from its evil and grant it its protection 
and purify it, for He is the best to purify it, being its Master and Ally, and that He 
not leave it to its own devices even for the wink of an eye, for if He leaves it to its 
own it would be ruined. No soul is ruined except when He leaves it to its own. 
The Prophet, God grant him blessing and peace, said to Husayn b. al-Mundhir, 
“Say: O God, inspire to me my righteousness, and save me from the evil of my 
ego,” and in the Sermon of Need, “Praised be God, we supplicate Him for help 
and forgiveness and seek God’s protection from the evil of our egos and wicked 
deeds.” The Almighty also said, “And whoever is saved from the niggardliness 
of his ego: such are the successful” [59:9] and, “The ego, surely, is ever inciting 
to evil” [9:53]. 
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Whoever knows the reality of his ego and what it is inclined to knows that 
it is the source of all evil, the destination of all wrong, and that all goodness 
in it is God’s grace not from itself, as the Almighty said, “Were it not for God’s 
grace upon you and His mercy, not one of you would ever be pure” [24:21], and 
the Almighty also said, “But God made beloved to you faith and adorned it in 
your hearts, and made hateful to you unbelief, sin, and disobedience: such are 
the righteous” [49:7]. This love and this hatred are not from within the ego nor 
its own doing, rather it is God who has favored them with both, and made the 
servant through these two among the righteous: “As a grace and bounty from 
God, and God is All-knowing, Wise” [49:8]. All-knowing about who is fit for 
this grace, where it will be accepted and bring fruit, and Wise, and therefore, 
He does not place it with those who do not deserve it and would waste it. 

Among [the benefits of contemplating on the ego] is what the author of al- 
ManazLL mentioned: 

The second subtlety is for him to know that the contemplation of an 
insightful and truthful person on his error does not leave for him any righ¬ 
teousness in any way, for he alternates between witnessing the favor and 
seeking out the blemish of the ego and deed. 

He intends to say that whoever knows himself and possesses insight into the 
rights of God Almighty and is truthful in seeking Him does not find any good 
in its errors whatsoever, and does not meet God Almighty except in a state of 
utter poverty and neediness, for when he investigates the flaws of his ego and 
his deeds he realizes that it is not fit for God; it consists of goods by which one 
cannot purchase salvation from His punishment, let alone win great reward. 
[618] If his deed and inner state is sincere with God and His time pure with 
Him, he witnesses God’s favor in granting that to him as a pure grace, not of his 
earning, nor is his self worthy of it. Thus, he is in constant gaze at God’s grace 
and the deficiencies of His ego and deeds, for whenever he investigates it, he 
finds that to be the case. 

This is the most sublime and beneficial of inner realizations for the servant, 
which is why the Master Supplication for Forgiveness is: 

O God, You are my Lord, 1 have no deity but You. You created me and 1 am 
Your servant, and 1 am true to Your testament and promise to the best of 
my ability. 1 seek your protection from the evil 1 have done. 1 come to You 
with Your bounty and 1 come with my sin. So forgive us, for none but You 
can forgive sins. 
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This supplication for forgiveness comprises acknowledgment by the servant 
of His lordship, divinity, and unicity, and acknowledgment that He created him 
and knows him, as He created him in a fashion that he is incapable of fulfilling 
His right and deficient in it. It also includes the acknowledgement that he is 
His servant, his forelock in His hand, he cannot escape from Him, nor does he 
have a protecting ally but Him. It includes adherence to His testament, which 
is His command and prohibition which He pledged them to uphold through 
His prophet; it is his acknowledgement saying: I will uphold to the extent of 
my ability not commensurate with Your right, for that is not possible for the 
human being; it is only a deficient effort to the extent of my power, but I trust 
Your promise to reward the pious and punish the disobedient, and I stand by 
Your testament and trust Your promise. [It further includes] the seeking of for¬ 
giveness as if saying: I hold fast to You against the evil of my failure in upholding 
Your command and prohibition, if You do not save me from the evil of [this fail¬ 
ure] I am surrounded by ruin, for to fail in Your duty is the cause of ruin, and I 
admit it, and I hold to Your bounty to me, and I admit, and I come to You with 
my sin; from You is bounty, favor, and grace, and from me, sin and mischief. I 
therefore ask that You forgive me, erase my sin, and save me from its evil, for 
none but You can forgive sins. 

This is why this supplication is called the Master Supplication for Forgive¬ 
ness, as it contains the purest statement of servitude and worship. What righ¬ 
teousness can a truthful aspirant attribute to himself after he witnesses the 
deficiency of his ego and works on the one hand and God’s sheer favor on the 
other? This is what is bequeathed to him by his contemplation of his ego and 
its deficiency. 

5.6 The Seven Traps of the Enemy 

The fourth contemplation is the servant’s contemplation on the one who en¬ 
joined him to disobedience, beautified it for him, and incited him to it, and that 
is his devil, one that is assigned to him. 

This contemplation suggests to him to make the devil his enemy, in complete 
avoidance of him, [and suggests] protection and wakefulness, and alertness to 
what his enemy wants of him without his realization. [The devil] wants to trap 
him in one of the seven onerous traps. 

The first trap is unbelief in God, His religion, and His meeting, and His 
attributes of perfection and what the messengers have taught. If [the devil] 
overcomes him in this obstacle, the fire of his hostility cools and he enjoys his 
company. 

If, however, he crosses this trap and is saved from it with the light of guid¬ 
ance and his light of faith is saved, he seeks him out in the second obstacle, 
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which is the obstacle of heretical innovation, either in terms of belief against 
the truth that God has sent with the messenger and revealed in His Book, or in 
ritual worship by means he did not command, by way of innovated customs 
and rituals in religion, which God accepts none of; the two kinds of inno¬ 
vations follow each other and are rarely separated. As one of them has said, 
the innovation in opinion has married the innovation in deeds, and the cou¬ 
ple is busy with their wedding ceremony, and their illicit offspring inhabit 
the lands of Islam, and the people and the land complain of them to God 
Almighty. 

Our Shaykh, God have mercy on him, said, ‘‘The reality of unbelief has mar¬ 
ried wicked heretical innovation and has given birth to the loss of this world 
and the next.” 

If the servant crosses this obstacle as well, and the light of the Prophetic Way 
saves him from it, and he holds fast to the footsteps [of the Prophet] and the 
Predecessors, the best of the companions, and of the successors who followed 
them in the best way. And rarely do our modern times allow even one from this 
class of people to survive, for if that happens the people of innovation set up 
snares and seek his destruction and say, “What an innovator, a heretic!” If God 
gives him success in crossing this obstacle, he approaches yet another. 

The third obstacle is that of the major sins; if [the devil] gets the better of 
him, he adorns them to him and makes them beautiful, spinning tall tales and 
opening to him the door of wishful thinking, suggesting that faith is nothing 
but affirmation and actions have no effect on it. He enjoys the sound of a state¬ 
ment sufficient to ruin the creation, that “With the affirmation of unicity, no 
sin does harm, just as no good deed does any good with associationism.” 

[The devil] prefers to trap him in the obstacle of innovation because of how 
it opposes religion and the teachings of God’s messenger, and one who falls into 
it does not repent from it, but rather calls people to it, and because it contains 
speaking in God’s name without knowledge, clear opposition to the Prophetic 
Way and those who adhere to it, effort to put out the light of the Prophetic Way, 
befriending of what God and His Messenger have discarded and discarding of 
what He has befriended, inclusion into consideration of what God and His Mes¬ 
senger have rejected and exclusion of what they have included, befriending of 
what they have opposed and opposition to what they have befriended, affirma¬ 
tion of what they have denied and denial of what they have affirmed, giving lie 
to the truthful and affirming the liars, rejection of the truth with falsehood and 
inversion of truths by making the truth false and the falsehood true, deviance 
in the religion of God, blinding of the hearts to the truth, and attempt to render 
crooked God’s straight path; in summary, the opening of the door to changing 
the religion. 
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For heretical innovation tends to turn a minute amount into a large amount 
until its adherent slips out of religion entirely just as easily as a hair slips out of 
the dough. The evils of heretical innovation are hidden except to those given 
insight; the blind wallow in darkness: “And whomsoever God deprives from 
light finds no light whatsoever” [24:40]. 

If he safely crosses over this obstacle through protection from God or sincere 
repentance, [the devil] summons him to the fourth. 

The fourth obstacle is that of minor sins; he [the devil] measures out two 
caffisos 26 and says, There is nothing on you if you avoid the maj or sins and cheat 
a little on the minor ones, or they will be erased if you avoid the major ones 
and do good deeds. He belittles them in a man’s eyes until he falls into it persis¬ 
tently, for persistence on a sin is worse than committing it. No sin is major with 
repentance and seeking forgiveness, and no sin is minor with persistence. [The 
Prophet, ] God grant him blessing and peace, has said, “Beware the insignificant 
sins.” Then he struck the similitude of a people who settled on a barren piece of 
land. They needed wood to make fire, so one fetched one stick and another one 
fetched another, until they gathered many sticks, and made the fire and cooked 
their bread. Such are the insignificant sins; they gather upon a servant and he 
thinks nothing of them until they bring about his destruction. 

If he escapes from this obstacle through watchfulness, circumspection, and 
persistence in repentance and seeking forgiveness, and by following any sins 
with good deeds, he summons him to the fifth obstacle. 

[The fifth obstacle] is that of permissible deeds whose performance does not 
harm one, so he busies him with it against performing many deeds of obedience 
and striving his best in preparing for his hereafter. Once this is accomplished, 
he gets greedy and makes him abandon recommended acts of the Prophetic 
Way, and once he does that, to being lax in his obligations. If nothing else, he 
gets him to miss great benefits and lofty stations. If he only knew the price he 
must pay, he would never miss any of the deeds of righteousness, but he does 
not. 

If he escapes from this obstacle as well through immaculate insight, a guid¬ 
ing light, and inner awareness of the value of acts of worship and increasing 
one’s deeds, and the brevity of one’s station at the port, the importance of the 
trade and the generosity of the buyer and the value to be attained in return, he 
would be jealous of his time and would hate to waste a single heartbeat without 
taking advantage of it. 


26 Caffiso (measurement derived from qafiz) is a measure of oil; the sense is that the devil 
suggests indulging a small measure of sin at first. 
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Now, the enemy summons him to the sixth obstacle, which is that of good 
deeds that are not the best, but he enjoins him to them and beautifies them 
and shows him how beneficial and meritorious they are, to busy him from what 
is better than these acts and more beneficial, for when he despairs in making 
him lose the essence of good deeds, he tries to keep him from the best and most 
perfect of deeds. He busies him with less preferred and meritorious [acts], with 
what God loves from what God loves more, with what pleases God from what 
pleases God more. 

But how few in the world are those who reach this obstacle. He traps most 
people in one of the earlier obstacles. 

If one passes through even this one through his understanding of deeds 
and their ranks with God Almighty, their ranks and worth, and discrimination 
between the high and the low, the good from the better, the ones that lead from 
those that are led, the most honorable from the less honorable—for in words 
and deeds there are those that are the more honorable and the less honorable, 
the ones that lead and the ones that are led, the ones that constitute the epit¬ 
ome and ones that do not, as it occurs in one sound tradition, “The master 
supplication of forgiveness is for the servant to say, ‘0 God, you are my lord, 
there is no god but You,’ ” until the end. In another tradition, “Jihad is the high¬ 
est peak of this affair,” 27 and in another tradition, “Good deeds once boasted, 
each mentioning its rank and superiority, but charity had a special distinction 
among them.” 28 This obstacle is not cleared except by the men of insight and 
truth from among the people of knowledge, the aspirants to the highest suc¬ 
cess, who have given each deed their right and everyone his due. 

If he passes through this there remains no obstacle that the enemy can now 
demand of him to cross except one, which one cannot avoid, and if anyone were 
successful in it, it would be the messengers and prophets of God, the noblest of 
His creation to Him. That is the obstacle in which [the devil] assigns his army 
upon him to harm him in any number of ways, with hand, tongue, and heart, 
depending on his status in goodness. The higher his rank the more cavalry and 
infantry he summons, and unleashes against him in many different ways, and 
this obstacle is one against which the servant has no defense. The more he 
strives in the path of uprightness and calling to God Almighty, establishing His 
command, the more the enemy strives in inciting the fools against him. In this 
obstacle, he must put on his war gear and resolve to fight the enemy of God 


27 TirmidhI 5:11; Ahmad 36:434 (Mu'adh b. Jabal). 

28 This version was narrated on the authority of ‘Umar b. al-Khattab in al-Hakim, al-Musta- 
drak, 1:416. 
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through God. His worship is the worship of the elite among the knowers, and 
it is called the worship of hostility, and only those endowed with immaculate 
insight are aware of it. There is nothing dearer to God than the hostility of his 
allies against his enemy. God has alluded to this kind of worship in a number 
of places in His Book. 

One of them is His words, "And whoever emigrates in the cause of God will 
find in the earth many sites of refuge and vast expanse” [4:100]. He called the 
site of refuge to which the servants of God emigrate muragham, because it is 
the site where one can flaunt at the enemy of God and his enemy, and God loves 
that His allies show opposition and wrath to His enemy. As God Almighty said, 

That is because they are not afflicted by thirst or fatigue or hunger in the 
cause of God, nor do they tread on any ground that enrages the disbeliev¬ 
ers, nor do they inflict upon an enemy any infliction but that is registered 
for them as a righteous deed. Indeed, God does not allow to be lost the 
reward of the righteous. [9:120] 

The Almighty also said concerning the Messenger of God, God grant him bless¬ 
ing and peace, and his followers, 

... Their likeness in the Gospel is like sown corn that sends forth its shoot 
and strengthens it and rises firm upon its stalk, delighting the sowers— 
that He may enrage the disbelievers with (the sight of) them. [48:29] 

Thus, showing hostility to the unbelievers is an end dear to the Lord, demanded 
of the servant, and his agreement with his Lord in this respect is part of the 
perfection of worship. The Prophet, God grant him blessing and peace, has set 
down in law for the one offering ritual prayer two prostrations if he forgets 
something, and said, “If his prayer is sound, [the two prostrations] will flaunt 
the devil,” and he called them “the two flauntings.” 

Whoever worships God by flaunting at His enemy has earned a large share 
of true friendship [with God], and a share that is proportional to the extent of a 
servant’s love for his Lord and his hostility to His enemy. It is due to this flaunt¬ 
ing that prancing in front of the enemy line [in a battle] has been praised, as 
well as prancing upon giving charity secretly where none but God sees one, as it 
flaunts the enemy [i.e., the devil] by showing how His beloved [i.e., the human 
being] has sacrificed his ego for God Almighty. 

This is a kind of worship that is not known or practiced by people except a 
few, and whoever tastes its taste weeps over the earlier days [when he neglected 
it]. 
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It is God alone whom we seek for help and reliance, and there is no power 
to change or resist except through God. 

The possessor of this station, if ever in a state of sin, looks at the devil looking 
at him [joyously] and flaunts at him by repenting sincerely, and thus his flaunt¬ 
ing generates another opportunity to worship. This is a glimpse from some of 
the inner secrets of repentance; do not belittle it, for you are unlikely to find it 
in any other composition; God’s alone is all praise and all favor and from Him 
is all success. 


5.7 Contemplating Divine Predestination 
The author of al-Manazil said, 

The third inner secret is that the servant’s experiential witnessing of the 
divine decree does not leave in him any positive judgment on the good 
deed or negative judgment on the bad deed, due to his having risen above 
all meanings to the meaning of divine decree. 

If taken at face value, this statement is the falsest of claims; were it not for our 
good opinion of the author, and knowledge of his status in knowledge and reli¬ 
gion, the implications of this claim would apply to him. However, apart from 
the Protected One, God grant him blessing and peace, everyone’s opinion can 
be accepted or rejected, and who is without his share of slips and failings? The 
[statement] means that so long as a servant is in the state of separation, he 
judges some acts to be good and others to be bad, seeing their essences and 
their distinctive attributes, but once his sight goes beyond these things and 
focuses on their original source and their occurrence through the eye of divine 
decree and their confluence in that eye, and the classification of all as being 
under the [divine] will, from one single source which is the all-inclusive, com¬ 
prehensive, and general will that causes all things. From this perspective of the 
origin of the decree and the eye of the will, it cannot be characterized as good 
or evil, for good and evil are attributes that attach [to things or acts] when they 
are enacted in the world. They are like the light of the sun, uniform and color¬ 
less, not red, yellow, or green; when it attaches to a colorful medium it becomes 
characterized by that medium, and is seen as red, yellow, or green. It is origi¬ 
nally free from any of that, that is, when it is abstracted from that place to its 
original source, stripped from any medium. This is the best interpretation of 
his words. 
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There is another interpretation, based on unsound principles, which is that 
the will of the Almighty Lord is the eye of His love and contentment, and what¬ 
ever He wills He also loves and is pleased with, and all that He has not willed 
He dislikes and hates. Thus, hated and disliked is what He has not willed, and 
loved and agreed to is what He has willed. 

This is the principle of the fatalist predestinarians who deny wisdom, rea¬ 
son, and causality, and the reason’s capacity to determine good and evil, and 
that deeds are all indistinguishable [in their goodness]; there is nothing that 
distinguishes some of them to make them good and others evil. There is noth¬ 
ing other than pure command and prohibition, because of which some acts 
become good and others evil. It is quite possible rationally for God to have 
commanded what He has prohibited and to have prohibited what he has com¬ 
manded; none of that would have contradicted wisdom. This is because on this 
view, wisdom is nothing but correspondence of eternal knowledge with the 
things known, and eternal will with that which is willed, and the decree with 
that which is decreed. Thus, actions are all the same as far as divine will or wish 
is concerned, not good or evil, nor do they possess attributes of goodness or 
evil except that they are commanded or prohibited. On this view, if the servant 
rises above the separation of the command and the prohibition to the union 
of divine wish and decree, he does not see a good deed as good nor evil deed 
as evil, but once he descends to the level of separation, it is valid for him to 
distinguish good from evil. This is the second interpretation of his words. 

There is a third interpretation, and he is the most distant of people from such 
a meaning, but it has been imposed on him. This meaning is that so long as one 
is veiled from the experiential witnessing of the reality and thus sees obedience 
and disobedience and sees deeds through the perspective of good and evil, he 
sees some of it as obedience and other disobedience. But once he rises to the 
witnessing of primeval reality, which is the existential reality, and sees the exis¬ 
tential judgment as containing and encompassing all beings, unable to diverse 
the smallest bit from it, he abjures categorizing any act as evil, and sees it all 
as obedience to divine decree and will. In this state he says, If I disobeyed a 
command, I still obeyed the will. He also says, 

I became the receptacle of whatever you wish 
Of me: my deeds are all obedience 

When he rises to a higher rank and the distinction between the Lord and the 
servant is erased, as is the distinction between the loved and the hated actions, 
the commanded and the prohibited, he says, There is no obedience or disobedi¬ 
ence, for obedience and disobedience can exist only if two entities exist; but the 
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obedient is the same as the one obeyed, as nothing else exists. Absolute unicity 
negates obedience and disobedience both, and rising from the rank of the unic¬ 
ity of all acts to the unicity of all existence erases, so it is claimed, the imagined 
separation between obedience and disobedience. Just as it happened with the 
separation of divine normative command to the unicity of divine decree, the 
possibility of disobedience vanishes. 

This, in the view of the people, is one of the secrets limited to the elite, those 
who have reached attainment. The author of al-Manazil, however, is innocent 
of them and their path; rather, he considers them unbelievers, and excommu¬ 
nicates them from all religions. We have mentioned their view because they 
interpret his words in this way and consider him their own. 

Know, then, that this is an enormous station in which the feet of two groups 
of people have slipped; one group from the people of kaldm and speculation 
and the other a group from the people of the [spiritual] path and aspiration. 

Many theologians, for this reason, have denied the capacity of human intel¬ 
lect to determine good or evil [of actions], and have thus made all acts equal in 
essence, indivisible in themselves between good and evil, for what is evil is not 
so because of some inherent attribute, and the same is true of what is deemed a 
good act. An act, in their view, is not characterized by good or evil, nor benefit 
and harm. There is no difference between prostrating to Satan and prostrat¬ 
ing to the Most Merciful in essence, nor between telling the truth and lying, 
between fornication and licit intercourse in marriage, except that the lawgiver 
[i.e., the Prophet] has prohibited one and obligated the other. The meaning of 
an act being evil is nothing more than its being prohibited, not that it is some¬ 
how intrinsically a cause of corruption, nor does it have any inner characteristic 
that makes it foul. Similarly, the meaning of an act being good is that the Law¬ 
giver has commanded it, not because it is a source of benefit, nor does it possess 
an attribute that makes it good. 

We have demonstrated the falsehood of this opinion with sixty arguments 
in our book entitled A Gift to the Dwellers in the Neighborhood of the Lord of 
the Worlds, 29 and have discussed it sufficiently there, having presented all the 
evidence proffered by those who advance this view and its invalidity. 

Once one fully understands this view and its full implications, one knows its 
falsehood categorically through reason, and the Qur’an also provides the proof 
of its falsehood in more than one place; [it is repudiated by] the human nature 
as well as clear reason. 


29 These arguments are in fact found in his book Miftah dar al-sa'ada, or The Key to the Abode 

of Happiness-, see Glossary, “Ibn al-Qayyim’s works: Miftah 
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For God has created his servants to like truth, justice, forgiveness, favor, and 
reciprocating bounty with gratitude, and dislike the opposites of these acts. 
This is the same as the difference between sweet and sour to their sense of 
taste and the fragrance of musk and rotting stench to their sense of smell, and 
the difference between a melodious sound and its opposite to their ears; the 
same holds for all that they receive through their senses, be they outer or inner; 
they separate the good from the corrupt and the beneficial from the harm¬ 
ful. 

Some deniers of the rationality of good and evil claim that these things are 
agreed on, but these reactions come from things [or acts] being compatible or 
incompatible with natures, as they accept certain things and benefit from them 
and repel their opposites. They say the following, 

This much is not disagreed on; the disagreement is concerning whether 
an act can be characterized as praiseworthy and blameworthy in this life 
and the cause of reward and punishment in the afterlife; this is what we 
deny. We say that it is the latter that cannot be known except through the 
divine law and our opponents say that it can be known through reason 
and that reason can pass final judgment on such matters. 

ft is said to them: This is like fleeing from the battleground, for there are two 
different matters that do not implicate each other. 

First, does an act contain an attribute that requires its being good or evil in 
that good or evil comes out of it? 

Second, can the reward [in the afterlife] that accrues from the goodness of 
an action and the punishment that accrues from its evil be established through 
reason or only through divine law? 

As for what the Mu'tazila and others argue by way of connecting these two 
principles through mutual implication, you have extensively refuted and have 
successfully shown them to be contradictory and invalid. As for your denial 
of both of these principles, they have extensively refuted you and shown your 
invalidity and contradiction with clear reason and nature. They have erred in 
connecting the two principles whereas you have erred in denying both of them. 

The truth that does not suffer from contradiction is that they do not mutually 
implicate each other; that acts in themselves are good or evil, as they are useful 
and harmful, and the difference between them is like the difference between 
things that are eaten, smelled, and seen. However, the eschatological reward 
and punishment do not result except from divine command and prohibition; 
before the coming of the command and prohibition, an evil act does not lead to 
punishment, despite its being evil in itself, even if it is extremely evil. For God 
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does not punish it until after sending messengers: thus, prostrating to idols or 
to the devil, lying, fornication, injustice, promiscuity, are all evil in themselves, 
and punishment upon them is conditioned upon the coming of divine law. 

The deniers say that they are not evil in themselves, and both their evil and 
punishment for them in the afterlife result from the Law, whereas the Mu'tazila 
say that their evil as well as punishment for them both are established by rea¬ 
son. 

Many of the jurists from the four groups say that the evil of [the aforemen¬ 
tioned] deeds is known by reason whereas the punishment [in the afterlife] 
is conditional upon the coming of the Law, which is the school mentioned by 
Sa'd b. ‘All al-Zanjani 30 among the Shafi'ites, Abu 1 -Khattab 31 among the Han- 
balites, as well as the Hanafites who report a text from Abu Hanifa to this effect, 
but the Mu'tazila among them make it clear that punishment [of evil deeds] is 
established by reason. 

The Qur’an states that there is no necessary link between the two matters, 
and that He does not punish except after sending a messenger, and that the act 
in itself is either good or bad. We will now provide evidence for both. 

As for the first, it can be found in the words of the Almighty, “And We did 
not punish until We sent a messenger” [17:15]. Also, in His words, “Messengers 
bringing glad tiding and warning, so that people may not have an argument 
against God after the messengers” [4:165]. Also, 

Every time a company is thrown into [the Fire], its wardens ask them, “Did 
a warner not come to you?” They said, “Yes, a warner had come to us, but 
we denied and said, ‘God has not sent down anything...”’ [67:8-9] 

They did not ask them concerning their opposition to reason, but of the warn¬ 
ings, and for that they were entered into the Fire. 

The Almighty also said, 

O company of jinn and mankind, did there not come to you messengers 
from among you, relating to you My verses and warning you of the meet¬ 
ing of this Day of yours? They will say, “We bear witness against ourselves;” 
and the worldly life had deluded them, and they will bear witness against 
themselves that they were disbelievers. [6:130] 


30 Sa‘d b. ‘All (d. 471/1078), known as Abu 1 -Qasim, was a Sufi who narrated hadith and was 
credited with many karamat, or miracles. See Siyar 18:385. 

31 Abu 1 -Khattab Mahfuz b. Ahmad (d. 510/1116) was the student of the famous Hanbalite 
theologian and judge, Abu Ya‘la. See Siyar 19:348. 
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In [Sura] al-Zumar: “Did messengers from within you not come to you, recit¬ 
ing to you the verses of your Lord, warning you of the meeting of this day of 
yours?” Then He said, “That is because your Lord would not destroy towns in 
the wrong while their people remained heedless” [6:131]. One of the two opin¬ 
ions concerning its meaning is that He did not destroy them unjustly before 
sending a messenger. Thus the verse proves two principles, that their deeds and 
associationism were wrong and evil before the sending of messengers, and that 
He does not punish them except after sending the messengers. In these two 
meanings, this verse is like the verse in Sura al-Qasas, 

And if not that a disaster should strike them for what they have sent forth 
[of sins] and they would say, “Our Lord, why did You not send us a messen¬ 
ger so we could have followed Your signs and been among the believers?” 
[28:47] 

This shows that what they did of evil in the past was the cause of their poten¬ 
tial affliction; were their actions not deemed evil in themselves, they would not 
have been considered a potential cause. Yet, the affliction did not befall them 
because its condition—which is the coming of the messenger to them—did 
not exist. When the messenger came, the cause came into effect, the evil of 
their deeds caught up with them, and they were taken to account for earlier as 
well as later [misdeeds]. 


8 Interlude: Affirmation of the Ethical Value of Acts and Causality 

As for the second principle. The evidence that the act in itself could be good or 
bad is abundant. As in the words of the Almighty, 

When they commit a shameful act they say, “We found our forefathers 
upon it and God has commanded it.” Say, “God does not command shame¬ 
ful acts, do you say in God’s name what you do not know?” Say, “My Lord 
has commanded fairness”... Say, “He has only prohibited shameful things, 
outwardly as well as inwardly, and sin and transgression without right, 
and that you associate partners to God for which He has sent down no 
authority whatsoever, and that you say in God’s name what you do not 
know.” [7:28-33] 

Here, the Almighty has declared that their act was shameful before he prohib¬ 
ited it, and commanded its avoidance by taking up adornment. The shameful 
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act here is their going around the sacred house naked, men and women, except 
those of the Quraysh. The Almighty then said, “God does not command shame¬ 
ful acts,” that is, he does not command that which is shameful in reason and 
nature. If its being a shameful deed were known only by prohibition in reve¬ 
lation, and if its being such were not known except through its connection to 
revelation, the meaning of the statement would become: God does not com¬ 
mand what he prohibits, and this even an ordinary intelligent person would 
not say, let alone the speech of the Almighty, All-wise. In addition, what ben¬ 
efit would there be in saying that God does not command what he prohibits? 
For in their view lewdness has no meaning other than being prohibited, not 
because reason finds it shameful. 

The Almighty then said, “Say, ‘My Lord has commanded fairness.’ ” If fairness 
to them is what has been commanded, not an act that is fair in itself, the mean¬ 
ing of this statement would now become: “Say, My Lord has commanded what 
He has commanded.” 

Then He said, “Say, ‘Who has prohibited the adornment and wholesome sus¬ 
tenance that God has brought out for His servants?’” which shows that it is 
wholesome before prohibition, and that its being wholesome prevents it from 
being prohibited and its prohibition would be against wisdom. Then He said, 
“Say, ‘My Lord has only prohibited lewdness.’ ” If the act’s being lewd were a con¬ 
sequence of its being prohibited, and were it not lewd before its prohibition, 
the meaning of this would be: My Lord has prohibited what He has prohibited. 
The same would be true of the prohibition of sin or transgression. An act’s being 
lewd, sin, and transgression is like polytheistic associationism being what it is, 
in that it is associationism before its prohibition as well as afterwards. 

If one says: Lewdness, bad things, and sin are only so after prohibition, is like 
someone who says, “Polytheism became polytheism only after prohibition, and 
it was not so before.” It is evident that both claims constitute clear disdain for 
reason as well as nature. For injustice is injustice in itself before its prohibition 
and after, bad is bad in itself before prohibition and after, and lewdness is sim¬ 
ilar, as is polytheism; these facts did not become what they are through divine 
law. 

True, its prohibition in the law has clothed the act with another layer of ugli¬ 
ness on top of its original ugliness. Its ugliness was part of its essence, which 
is redoubled from a rational perspective as a result of the prohibition and dis¬ 
praise by the Lord Almighty and His dispraise and dislike of it and the dislike 
of one who commits it. In the same way, justice, truth, and affirmation of unic¬ 
ity, reciprocity of good favor with praise and gratitude are acts that are good in 
themselves, and their goodness is redoubled as a result of the Lord’s command¬ 
ing it and praising its doer, and His declaration of love for it and its doer. 
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In fact, it is among the signs of the prophethood of Muhammad, God grant 
him blessing and peace, that he bids them to do good and forbids them from 
evil, permits them wholesome things and prohibits to them insalubrious 
things. If [an act’s] being good or evil or insalubrious or wholesome were 
only related to command and prohibition and permission and forbiddance 
this would be tantamount to saying: He commands what he commands and 
prohibits what he prohibits; he permits what he permits and forbids what he 
forbids. And what benefit is there in that? And how is this a sign of his prophet- 
hood? God’s speech is innocent of that, and ought not to be thought of like 
that. For praise, acclaim, and the sign that prove his prophethood consist in 
the fact that what he commands, sound intellects testify to its being good; and 
what he prohibits, [sound intellects] testify to its undesirability and evil. What 
he permits, [reason] testifies to its being wholesome; and what he forbids, [rea¬ 
son] testifies to its being unwholesome. This is the invitation of the messengers, 
God’s peace and blessings be upon them, in contrast to the invitation of falsi¬ 
fiers, liars, and sorcerers. They invite to what pleases their desires and interests 
in all manner of unseemly, evil, transgressive, and unjust deeds. 

When it was said to a Bedouin who had embraced Islam upon hearing his 
call, God grant him blessing and peace, “Why did you embrace Islam? What 
did you see in him that convinced you that he is the Messenger of God?” He 
said, “He did not command anything to which reason said, ‘Would that he had 
prohibited it,’ and did not prohibit a thing to which reason said, ‘Would that 
he had commanded it.’ Nor did he allow a thing to which reason said, ‘Would 
that he had forbidden it,’ nor did he forbid a thing to which reason said, ‘Would 
that he had allowed it.’ ” Look at this Bedouin and the goodness of his intellect 
and nature and strength of his faith, and his reasoning toward the validity of 
[the Prophet’s] invitation, through the agreement of his commands and pro¬ 
hibitions with reason. Had that been a result of divine prohibition alone, this 
answer of his would not make sense; it would be as if he said, [I believed in 
him] because he commanded and prohibited, allowed and disallowed. What 
proof is there in that? 

The same is true of the words of the Exalted, “God surely commands justice 
and charity and giving to kindred and prohibits lewdness, evil, and transgres¬ 
sion” [16:90]. 

These [People of Kalam] claim that injustice for His servants is the same 
thing as that which is prohibited and disallowed, not because it is unjust in 
itself. Similarly, the injustice that [God] denies doing is in fact an impossibility, 
not because it was possible for Him to do something which if He did He would 
be unjust, since there is no injustice in the essence of any action that can be pro¬ 
hibited. Rather, [injustice for humans] is what they are prohibited from, and for 
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[God] is what is impossible. For the injustice that God denies committing is in 
their view an oxymoron, like positing two contradictory things or allowing the 
same thing to exist in two different places at the same time, and so on. 

The Qur’an is unambiguous in denying this claim as well. The Almighty said, 

His [devil] companion will say, “Our Lord, I did not make him transgress, 
but he [himself] was in extreme error.” [God] will say, “Do not dispute 
before Me, while I had already presented to you the warning. The Word 
changes not before Me, and I am not the least unjust to My Servants.” 
[50:27-29] 

That is, I do not take to account a servant without wrong, nor do I keep from 
him the reward of his righteous deeds, which is why He said just before these 
verses, “And surely I sent forth the warning to you,” which was tantamount to 
establishing the proof and conveyance of command and prohibition. And now 
that I take you to account after sending forth [the warning], I am not unjust, 
unlike someone who may hold his servant accountable before communicating 
command and prohibition. That is the injustice that the Exalted disavows. He 
also said, “And whoever does good deeds and is a believer shall fear neither 
injustice nor usurpation” [20:112]. This means He will not burden him with sins 
he has not committed, nor take away from the good that he did. If injustice 
were impossible, it would not make sense to speak of the absence of its fear, 
nor being secure from it as a useful thing. 

The Almighty said, “Whoever acts righteously, does so for himself, and who¬ 
ever does evil, does so against [himself]; your Lord does not wrong the servants” 
[41:46]. This again can only mean that He does not burden an evildoer with the 
punishment of what he has not done, nor deprive a righteous one from the 
reward of his deeds. 

The Almighty also said, “And your Lord was not to destroy towns in wrong 
when their inhabitants were [likely] to mend” [11:117], which shows that if He 
destroyed them while they were seeking to mend their ways, it would have been 
a wrong. In the view of [these People of Kalam], this is permissible, and it would 
not be injustice if God did that, and they interpret the verse to mean that He the 
Exalted declares that He would not destroy them while they mend their ways, 
and knows that He would not do that, and anything other than what exists in 
His knowledge is impossible, and that is the reality of injustice. 

It is evident that the verse did not mean this at all, nor was this its intent to 
convey, nor can it be interpreted to mean in any way that He would not destroy 
towns due to coincidence of two opposites while they were mending their ways; 
the speech of the Exalted is far above this. 
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In the same way, they interpret purposelessness, lack of guidance, and false¬ 
hood [that are denied in the Qur’an as being attributable to God’s action] 
as impossibilities, as God the Exalted has declared Himself to be above, in 
response to His enemies, those who give lie to the promise and warning, the 
rejecters of His command and prohibition. He declares here, nonetheless, that 
that necessitates the creation being purposeless and false, whereas His wisdom 
and might are incompatible with that. The Almighty said, “Do you think that 
We have created you without purpose?” [23:115], that is, for nothing, without 
command and prohibition, without reward and punishment. Purposelessness 
is ugly, and this [verse] shows that this judgment of ugliness is established in 
the [servants’] intellects and natures, which is why He rebukes them in a way 
that encourages them to return to their intellects and natures. If they thought 
and discerned they would know that [purposelessness] does not behoove Him, 
nor is it fitting for Him that He create His creation without purpose, without 
command and prohibition, without reward and punishment. This suggests that 
the goodness of command and prohibition and reward is established in intel¬ 
lects and natures, and whoever permits the attribution of its abandonment 
to God has attributed to Him what does not behoove Him, and His Beautiful 
Names and Venerable Attributes reject it. 

The same is true of the words of the Exalted, 

Does the human being think that he has been left without guidance? 

[75:36] 

Al-ShafiT, God have mercy on him, said, “[It means] without guidance, with¬ 
out command and prohibition.” Someone else said, “Without reward and pun¬ 
ishment.” The two statements imply each other. Hence, He negated those 
who think [that God created without purpose], and argued that that is an 
unseemly attribute unequal to His wisdom and might, and is not befitting to 
Him. This is why He implied that [the human being] has not been left with¬ 
out guidance by [pointing to divine design and guidance in his physical life] 
saying, 

Had he not been a sperm from semen emitted? Then he was a clinging 

clot, then did He create [his form] and proportion [him]? [75:37-38] 

—until the end of the chapter. If the ugliness [of leaving human beings with¬ 
out guidance] could be known only by revelation, He would have rebuked it as 
being opposed to revelation, “opposed to what We taught him and informed 
him of.” His rebuke [to those who believe in such a thing] would not have been 
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directed to the act [of denying purpose] itself, but rather to its being opposed 
to revelation. It is evident that this is not the meaning of the [aforementioned] 
verses. 

The same is true of His words, 

And We created not the heaven and the earth and all that is between them 
in vain. That is the opinion of those who disbelieve. [38:27] 

The creation “in vain” that this verse refers to was not, [as the kalam theolo¬ 
gians mistakenly contend,] the coincidence of two opposites. Rather, what 
they opined [in vain] was that there is no normative law or recompense, no 
command or prohibition, no reward or punishment. He declares here that the 
creation [of all things] for any other purpose than that is the vain opinion that 
He denies, and that is the truth for which they have been created, and that is the 
affirmation of divine unicity, His right, His reward and the [opposite] reward 
for him who denies Him and associates with His Lord. 

The Almighty also said, 

Or do those who commit evils think We will make them like those who 
have believed and done righteous deeds—[make them] equal in their life 
and their death? Evil is that which they judge. [45:21] 

The Exalted rebuked this thinking [that the believers and unbelievers are alike] 
with a rebuke that alerts the intellect to its undesirability, and that is a bad 
judgment and one who claims that is an evil wrongdoer. If this were deemed 
undesirable due to its being opposed to revelation only, the rebuke that consists 
of the necessary undesirability of equating the good and the bad would not be 
found in the nature of all people, nor would it be considered bad judgment in 
itself deserving of rebuke. 32 


32 This argument of Ibn al-Qayyim is an instance of his general criticism of the voluntarist 
ethic that some Muslim theologians upheld, which is that if human reason could not know 
good from bad, then rejecting revelation would not be an evil thing, which he argues 
contradicts both reason and revelation. The verses he is listing here generally build on 
the premise that certain judgments, such as upholding purposelessness of creation and 
equation of righteous and unrighteous, could be recognized even by the unbelieving inter¬ 
locutors of the Qur’an as self-evidently bad. 
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The same applies to the words of the Almighty, 

Or should we treat those who believe and do righteous deeds like cor¬ 
rupters in the land? Or should We treat the pious like the wicked? [38:28] 

This is a rhetorical question implying a negation, and its meaning is this: “The 
act in question is unseemly in itself, a strange thing that is repelled by both 
intellect and human nature: Do you think that it behooves Us?” Thus, the 
Almighty rebukes it in a way that alerts intellect and nature to its evil, and that 
it ought not to be attributed to God. 

Similarly, His rebuke declares associating anyone to Him in His divinity as 
ugly, and [too] the worship of another with Him by striking similitudes, and 
establishes rational proofs on its falsity. Were it ugly only by revelation, those 
proofs and parables would be meaningless. 

The deniers of good and evil in acts deem it permissible that God would 
command polytheism, worship of other than Him, and that the undesirability 
of these acts is known only through revealed prohibition. 

How incredible! What benefit is there in those similitudes, arguments, and 
proofs that show the self-evident evil of [polytheism] in intellects and natures? 
And that it is the most evil of all evil, the most wrong of all wrongs? What 
good is there in intellect if it cannot know the evil of associating partners to 
God, when the knowledge of its evil is self-evident, known by the necessity of 
reason, and that messengers warned nations of what is already in their intel¬ 
lects and natures of its evil, and that those who engage in it do not possess 
intellects, nor reason, nor hearts? Indeed, [God] denies them even hearing and 
sight, by which is meant the hearing and sight of the heart. Thus, He declares 
them to be deaf, dumb, and blind, referring to their hearts that do not hear, see, 
or speak. He likened them to the cattle that have no intellects by which to dif¬ 
ferentiate the good from the bad, truth from falsehood. [All] this is why they 
will acknowledge while in the Fire that they were not among those who heard 
or had intellect, and that if they had listened to what they heard [of divine 
messages] or their intellects, they would have known the goodness of what the 
messengers brought and the evil of opposing them. 

The Almighty says, reporting their words, “And they said: Had we listened or 
reasoned, we would not be among the companions of the Blaze” [67:10]. How 
often He says to them in His Book: “Do you not reason?” and “So you may rea¬ 
son.” He thus alerts them to what is already in their intellects and natures of 
the recognition of good and evil, and argues against them based on that, and 
declares that He has granted them [their reason and nature] so they benefit 
from them and discriminate between good and bad, truth and falsehood. 
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How many rational and physical similitudes there are in the Qur’an about 
the goodness of what He has commanded and the evil of what He has prohib¬ 
ited. If these things were not so in themselves, the use of similitudes would be 
meaningless to reason; He would have established all that with pure command 
and prohibition without striking similitudes and explanation of the evil that 
can be experienced by sense and intellect. 

The Qur’an is filled with instances of these for anyone who reflects on it. 

He presents to you an example from yourselves. Do you have among those 
whom your right hands possess any partners in what We have provided 
for you so that you are equal therein [and] would fear them as your fear 
of one another [within a partnership]? Thus do We detail the verses for a 
people who use reason. [30:28] 

God Almighty argues here through the dislike that [human] intellects sense 
when their slave claims to be their partner: If one of them finds disagreeable 
that his slave should be his equal partner, and could never be pleased with that, 
how could they take some of My servants as My equals, worshipping them like 
worshipping Me? This explains that the evil of worshipping anyone other than 
the Almighty is established in the intellects and natures, and revelation alerts 
the intellects and guides them to the awareness of the dislike with which they 
are already endowed. 

Similarly, the saying of Almighty, 

God puts forth a parable: A slave owned by quarreling partners and 
another belonging exclusively to one man—are they equal in compari¬ 
son? Praise be to God! But most of them do not know. [39:29] 

The Exalted established the proof of the undesirability of polytheism by what 
intellects know of difference between the state of a slave owned by mutually 
discordant masters unable to manage him, and the state of a slave owned by a 
single master to whom he is fully devoted. Is it reasonable to equate the state 
of the two slaves? Similarly, the polytheist on the one hand and the monotheist 
who has surrendered His worship to the One and True? They cannot be equal. 

In the same way, the words of God Almighty liken the evil of ostentation that 
invalidates one’s [charitable] deed, and favor and harm that invalidate charity, 
to safwan, which is a smooth and slippery rock, and i alayhi turdb, that is, that 
dust settles on it [2:264]. When heavy rain falls on it, the little dust that set¬ 
tled on it washes away, leaving it said, that is, smooth with nothing on it. This 
similitude is of perfect correspondence to those who understand it, for safwcin, 
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which is a rock, is like the heart of a boastful person who shows off his favors 
and causes heartache. The dust that settles on it is the effect of his deed and 
charity. The heavy rain that brings life to the earth, which when it chances upon 
soft and fertile land brings vegetation, the same rain when it falls on rocks and 
stones, does not grow anything. This heavy rain that comes to the dust that is 
on the rock finds it thick and removes it, leaving it a rock incapable of growing 
vegetation. 

This shows that the ugliness of boasting, harming, and showing off are estab¬ 
lished in the intellects, which is why He warned them through these examples. 

The converse of that is in His words, 

And the likeness of those who spend their wealth seeking God’s pleasure, 
and with the certitude of their souls, is as the likeness of a garden on a 
height. The rainstorm smites it and it brings forth its fruit twofold. And if 
the rainstorm smite it not, then the shower. God is Seer of all what you 
do. [2:265] 

Given that this garden is in a high place with unobstructed sun and wind, when 
visited by heavy rain it brings out its fruit twice what others like it do. If that is 
a good thing in intellect and physical sense, the same is the charity of him who 
spends for the sake of God, not for compensation from the creation, nor for 
their gratitude. He does so with certitude of his soul and trust, not giving char¬ 
ity with a shaky heart afraid to spend, with trembling hands, weak heart, giving 
charity without heart, in contrast to the charity of one who has confidence and 
strength. 

Given that human beings are of these two kinds in spending, the example 
of the spending of the one with purification, strength, and trust is like that of a 
raincloud and the spending of the other one is like a sprinkle, which is a mea¬ 
ger rain. This is with respect to the quantity of spending, as well as purification 
and certitude. Do you now see that the Exalted has alerted the intellects of the 
good there is in one and evil in the other one? 

In the same way, the Almighty said, 

Would one of you like to have a garden of palm trees and grapevines 
underneath which rivers flow in which he has fruit of every kind? But he 
is afflicted with old age and has weak offspring, and it is hit by a whirl¬ 
wind containing fire and is burned. Thus does God make clear to you [His] 
verses that you might give thought. [2:266] 
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The Exalted thus alerted the intellects of the evil in bad deeds that void the 
reward of good deeds, and likened them to the state of an old man with young 
children such that he fears loss both for himself and for them, and he has a gar¬ 
den, the source of his and his children’s livelihood, and it has date palm trees 
and grapevines and all kinds of fruit. He had all he hoped for and was most 
pleased when a devastating fire razed it all. Thus He drew the attention of the 
intellects to the undesirability of sins that drown all good deeds as being like 
this state. This is how it was explained by ‘Umar and Ibn ‘Abbas, as a man who 
acted in obedience to God for a time, then God sent to him the devil [to test 
him] and he acted in disobedience to God until he destroyed his deeds. It was 
mentioned in al-Bukharl in his Sahlh . 33 

Do you not see that He draws attention to the ugliness of disobedience after 
obedience and struck this similitude for their ugliness? 

The deniers of causality, causes, wisdom, and the goodness and evil of acts 
claim that there is nothing except [divine] will. They deny that some acts void 
other deeds. There is nothing in deeds that is ugly to his eye such that it is like 
other ugly deeds in this respect, and nothing that is the cause of corruption or 
benefit, nor is there any ultimate objective to which it is directed; it is all only 
a matter of divine will and command and prohibition. 

The jurists can never build [their jurisprudence] on this path at all, and all 
are agreed when they speak with the tongue of jurisprudence in rejecting it. 
For they all speak of causes and appropriateness that led to the legislation of 
a ruling, and differentiate between pure benefits and the preference of some 
[benefits] over others, and the same for harms. They give preference to the bet¬ 
ter of the two benefits and repel the stronger of two harms by tolerating the 
lesser one. This would not be possible for them except by deriving their wisdom 
and causes, knowledge of the benefits and harms that result from the acts, and 
the knowledge of their ranks. 

The same is true of physicians; their knowledge and practice of medicine is 
deficient except by knowledge of the strengths of medications, nutrition, and 
temperaments and natures, and relating one to the other, and the quantity it 
takes to effect one over the other, and interacting and balancing between the 
strength of the medication, the ill, and the patient, and repelling of one thing 
by another, and the protection of what needs to be protected by what is like it 
or suitable to it. The profession and science of medicine is based on the knowl¬ 
edge of causes and reasons, strengths, natures, and properties. If they reject and 
negate all that and rely on pure will stripped of any [intermediate] causation, 


33 Bukhari # 4538 . 
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and consider the essence of fire the same as the essence of water, the reality of 
medicine the same as the essence of nutrition, neither possessing any property 
or strength that separates it from the other, the knowledge of medicine would 
be destroyed, and God Almighty’s wisdom falsified, indeed, the world is tied 
together by causes and forces, and efficient and final causes. 

This is what existence is based on by the decree of the Almighty, the Omni¬ 
scient; everything is tied to His decree and predestination and will; what He 
wills happens and what He does not will does not. If He so willed He could take 
away the power of an agent and remove its effectiveness, if He willed He could 
impart the receiving body the power to repel and reject the cause even when 
the cause exists. This is because of the perfection of His power and execution 
of His will. 

On the question of causes, 34 powers, and natures, people are of three kinds. 

Among them there are those who exaggerate in rejecting and denying it. Rea¬ 
sonable people laugh at the intellect of such a person, as he claims that he is 
supporting the divine law by this. He commits a crime against both reason and 
divine law and hands victory to his enemy. 

Others among them connect the higher and lower worlds to [causation] 
without connecting it to the will of a Willing Agent, its Caretaker who disposes 
it however He wills, taking away powers of some things and opposing one’s 
power with another, divesting the effectiveness of power of yet another while 
maintaining it in existence, and disposing of all things as He wills and chooses. 

These two sides have transgressed. 

Among them are those who affirm [causation] both in [physical] creation 
and [normative] command, in divine decree as well as divine law, putting it in 
the place where God has placed it. And that [causation] is under God’s super¬ 
vision and will, subservient to the will, and it is the site of God’s judgment on 
it. Thus God strengthens some [agents] by another and voids if He wills the 
causality and effectiveness of some, stripping it from it, maintaining the cause 
in existence without its effect, so that His creation will know that He is the 
Agent of what He wills, and there is nothing self-sufficient in action or effect 
other than His will, and that the connection to any cause other than Him is 
weak like a spider web, despite its being a cause. 


34 “Causes” in this instance is a translation of sabab. Whereas sabab usually refers to cause in 
general, 'ilia, which is also translated as “cause”, more specifically refers to comprehensible 
reason. 
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This is a great and beneficial chapter of divine unicity, the affirmation of 
judgment, which causes for the servant who casts a discerning glance at it the 
climb from the causes to their Causer, connecting all others to Him, and that 
they do not harm or benefit except by His permission. If He wills, He makes 
the beneficial harmful and the harmful beneficial, the ailment into medicine 
and the medicine into ailment. Therefore, to rely fully on causes is a negation 
of divine unicity, and to deny them altogether is slandering of divine law and 
wisdom, and to turn away from them while acknowledging their being causes 
is a deficiency in intellect. To put them in their place, to repel some causes by 
others, holding some over the others, and witnessing the union in their diver¬ 
sity [rather than denying all intermediate wills in favor of God’s unmediated 
will], and to attend to them [by understanding causation and acting accord¬ 
ingly] is pure worship and gnosis, and affirmation of divine unicity as well 
as normative law, divine predestination as well as wisdom. And God knows 
best. 

8.1 Mystical Annihilation against Divine Law and Morality 

The error of some of the masters of aspiration and will in this respect lies in 
their thinking that the experience of existential reality and annihilation in the 
unicity of lordship are among the stations of the knowers, rather, the highest 
of their stations. Theyjourney looking for a glimpse of this experience through 
the vales of annihilation in it. What drove them to it and inclined them to it was 
what they saw of the state of the people of natural separation, so they ran from 
their company on the path, and they saw divorcing these people’s company to 
be a personal incumbency and obligation. When in their path they encoun¬ 
tered the separation imposed by law, another great occurrence shattered their 
union and divided the unicity of their determination, and came in between 
them and the essence of union that is the ultimate end goal of their journey. 
Their paths become divided at this great junction. 

Some among them plunged right into it without paying attention to [the 
call of the law]. They argued that being occupied with litanies rather than the 
essence of incoming inspiration is tantamount to losing the ultimate objec¬ 
tive—by litanies they mean focusing on the divine command. What is the point 
of being occupied with the means, and returning to the intermediate stages 
of the journey, after you have already arrived at the destination? One of them 
might say in verse, 

Litanies are asked of the one who is heedless 

But what of a heart whose every moment is a litany 
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If one of them is compelled to separation by the demand of the law, he would 
say: One ought to keep the demand of separation [i.e., following religious law] 
on the tongue, even as the union is being experienced in the heart. 

Others among them drop command and prohibition altogether and adhere 
to it for the sake of keeping the nomos of the divine command, benefit of the 
generality, and beginning of the spiritual journey; [law] is useful in encouraging 
the heedless to undertake the spiritual journey. However, once one is proficient 
in the journey one’s nearness to and union with Him leaves for him no need of 
[the laws]. 

Yet others among them uphold that one should not relinquish the law except 
he who has experienced the existential reality and attained the level of annihi¬ 
lation in it. For those who have attained this experience have no duty to uphold 
command and prohibition in their view. 

They may say that the experience of the [divine] will absolves one of the 
duty [to obey] the command, and in this state of witnessing they say: A knower 
does not see bad as bad nor good as good. Another one says, A knower does not 
prohibit evil owing to his sight on the secret of God in decreeing it. 

They also said: Establishing worship is the station of confusion, arguing 
based on the words of the Almighty: 

We should certainly have caused them confusion in a matter which they 
have already covered with confusion. [6:9] 

This is the worst kind of ignorance! For this statement is the response clause 
to [an impossible conditional] law, which means that the implication is non¬ 
existent due to the non-existence of its condition. Thus, the negation of the 
prophet being an angel [in this verse] as they had suggested implies the nega¬ 
tion of their confusion by God Almighty. The unbelievers used to say, “Why 
has an angel not come down to him?” [6:8], that is, so we can examine and see 
him, for otherwise, the angel did indeed come to him from God with command 
and prohibition, but they demanded the coming of an angel whom they could 
examine. God the Exalted informs them of the wisdom due to which He did not 
make His messenger to them one of the angels, nor did He send down an angel 
whom they could see by saying, “And had We sent down an angel, the matter 
would have come to an end and they will have no respite.” That is, the pun¬ 
ishment would become incumbent, the time of [normative] command would 
come to an end, and they would not be given any chance if they persisted in 
their denial. This is similar to His saying in [Sura] al-Hijr, “And they said: O he 
upon whom the remembrance is sent down, you are possessed; why did you 
not bring us angels if you are among the truthful?” [15:6-7]. God the Exalted 
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and Almighty said, “We do not send down angels except with truth, and they 
would no longer be given respite” [ 15 : 8 ]. The “truth” here means punishment. 

[Returning to the earlier verse,] He then said, “And had We made him an 
angel, We would have made him a man, and We should certainly have caused 
them confusion in a matter which they have already covered with confusion” 
[ 6 : 9 ]. That is, if We had sent down an angel, We would have made him in the 
form of a man, for they could not receive his teachings from the angel in his 
actual form. Then, We would have caused them confusion, for they would not 
know whether he was an angel or a messenger. Had We made him an angel- 
man, We would have confused them, and created a situation similar to the one 
they are protesting. His saying, “which they have already covered with con¬ 
fusion” has two interpretations. First, it is the reward for their confusion that 
We have caused, that is, just as they have confused the matter for their weak 
[followers], and have misrepresented for them the truth as falsehood, We sim¬ 
ilarly would have misguided them and confused the angel with man. Second, 
We would confuse them with what they have confused themselves, for they 
have confused themselves and out of their rancor refused to believe in the 
Messenger, God grant him blessing and peace, after knowing his truthfulness, 
demanded an angelic messenger to see with their eyes, all this constitutes their 
confusion of themselves. If We were to respond to their proposal, they would 
not believe in it, and We would have then caused another confusion on top of 
their confusion of themselves. 

What relationship does this confusion have with what this group claims 
results from linking physical existents, rewards, and punishments with causes, 
knowledge with intermediaries, decisions with rational proofs, rulings with 
causes, retributions with crimes, and rewards with obedience, all of which are 
required by pure wisdom? [They also constitute] the effect of the divine name 
“the Wise” in divine creation and normative command; for both creation and 
command depend necessarily on causes, as do this world and the hereafter, as 
do reward and punishment. To claim that causation is confusion is the greatest 
falsehood both against normative law as well as divine decree. What has led 
them into this extremism is their repulsion by the people of separation [i.e., 
outwardly religious people] and their experience of the latter’s ugly states. 

But by God, the latter are better than them despite their states, for at least 
they affirm both union [with God] as well as separation [of creation from the 
Creator], and that God is the Lord of all things, the King and the Creator, what 
He wills happens and what He does not does not, and that He has differenti¬ 
ated between what is commanded and what is prohibited, what is loved and 
what is loathed. Even though in most cases they differentiate based on their 
desires and egos, they are still better than those who claim this union, for at 
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least they acknowledge that God commands good and loves them and pro¬ 
hibits and dislikes bad deeds. When they make this separation in accordance 
with their own desires and egos they do not make their own criteria into a 
religion that replaces the command and prohibition of God Almighty. Rather, 
they acknowledge their wicked sins, and that they are deficient if not delin¬ 
quent in upholding the normative distinction. At the end what they have is 
sound faith with heedlessness and egotistic criteria; those others, in contrast, 
have union and experience accompanied by corrupt faith and desertion of reli¬ 
gion. 

How ironic that these people run from the egotism of the first group toward 
a union that demolishes normative distinctions, subsequently leading them to 
a state of total egotism. For in reality, they all must uphold some distinctions, 
because distinctions are necessary for the human being; and whosoever does 
not uphold divine distinctions, upholds the distinctions imposed by his ego 
and desire. They are the greatest slaves of their desires, leaning with it wher¬ 
ever it inclines them while claiming that it is the reality [above and beyond the 
law]. 

On the whole, this path has implications that are utterly false and contradic¬ 
tory to faith, which earns great loss, “They are worse in their states and greater 
in deviance from the straight path” [ 5 : 60 ]. One who holds these beliefs ends up 
with annihilation in existential reality that is shared by the righteous and the 
wicked, angels and devils, prophets and their enemies, and that is the existen¬ 
tial, decreed reality. Whosoever stops at this and does not rise to upholding the 
second kind of distinction based on the religious, prophetic reality, is a heretic 
and an unbeliever. 

8.2 Elitist Antinomianism 

Some among them do not dismiss the second distinction entirely but only 
deem it inapplicable to the one who has attained the essence of union and 
experienced the reality. So long as he is still on the path and veiled from the 
experience of the reality, the distinction applies to him. Such people are simi¬ 
lar to the first group, or rather they are the elite among them, and when one of 
them attains the experiential witnessing of the reality of union, upholding the 
distinctions imposed by religious commands are not deemed to apply to him, 
and if he does so, he does only to protect his state, uphold custom, and prevent 
the initiates from running away with their instinctive judgments before having 
witnessed the reality. They call this state disguise [or confusion] and it has been 
discussed in the foregoing. God willing, we shall unveil this issue of disguise to 
which that they allude. 
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Furthermore, as discussed earlier, they offer as proof for the termination of 
religious distinction for the one who has experientially witnessed the reality of 
His words, “And worship your Lord until certitude comes to you” [ 15 : 99]. 35 

They say that the Messenger, God grant him blessing and peace, had reached 
this state but his own adherence to the law was only for the sake of putting 
down the law. We have mentioned, in contrast, that “certitude” means death, 
and that it is known by necessity in the religion of Islam that commands and 
prohibitions do not become void so long as he is in the abode of responsibility 
except if he loses his mind and becomes insane. 

8.3 Soft Antinomianism 

Some among them consider adherence to commands an obligation so long as 
it does not disrupt his state of communion; otherwise, communion is a greater 
and more important obligation than [religious obligations]. This, too, is igno¬ 
rance and misguidance. 

If such a person believes that in the state of union religious command does 
not apply to him, he becomes an unbeliever; else if he believes that it applies 
to him but he chooses to neglect it, his ruling is the same as the ruling of the 
disobedient and the wicked. 

8.4 The Excuse of Mystical Intoxication 

Some among them think that the religious command does not become void for 
him, but when the inspiration of annihilation and communion occur to him, it 
rescinds and extirpates his reason, and he does not know the time of the obli¬ 
gation nor is he aware of his own presence, until its time passes and he later 
makes up for it. If such a person seeks and works for this kind of annihilation, 
he cannot then be excused in his state of extirpation [of reason], but rather is to 
be considered disobedient to God. If, however, such a state assaults him with¬ 
out seeking it and overwhelms him even as he resists it, fearing loss of his duty, 
such a person then is excused. Still, this is not a state of perfection; perfection 
lies beyond that, in moving from the valley of annihilation and communion to 
the valleys of distinction and subsistence; greatness all lies in this latter one. 
This is the one that the greatest master of this path, al-Junayd b. Muhammad, 
God have mercy on him, used to call to, and much transpired between him and 
the partisans of this path of communion and annihilation because of this [dif¬ 
ference]. He abandoned them and warned against them, and said that [they] 
must uphold the second distinction; for distinctions are of two kinds: first, that 


35 See 5 . 
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which is from the natural ego that is blameworthy; greatness is not in aban¬ 
doning these in favor of communion and annihilation in the affirmation of 
lordship and existential reality, but in witnessing this communion, and keeping 
its company in the second distinction, which is the religious, normative reality. 
Whoever cannot do that should crush his communion and annihilation under 
his feet and throw them behind his back, in devotion to the second distinction. 
Perfection is still beyond this, which is to experientially witness communion 
in separation, multiplicity in unicity, and making the religious reality the judge 
over the existential reality. This is the state of the knowers who have attained 
perfection. 

It is served and drunk but its intoxication distracts one 
Neither from the boon companion, nor the cup 

[The Prophet said in a tradition:] 

I hear the cry of a baby while in prayer, so I let go of it [the prayer], hating 
to discomfort the mother . 36 

[Another tradition has it:] He used to be in prayer, in devotion and in the audi¬ 
ence of God, yet he could sense ‘Aisha, God be pleased with her, when she 
knocked at the door, so he would take a few steps to open it and return to his 
prayer mat . 37 [According to another tradition:] He remembered in his prayer 
the gold that he had [received], so he prayed and immediately got up and dis¬ 
tributed it, returning to his place afterward . 38 His greatest communion, which 
cannot be even imagined after him, did not distract him from these particular¬ 
ities. God’s blessings and peace be upon him. 

8.5 Acceptable Preference for Communion 

Among them there is he who has faith and knowledge settled in his heart, and 
when the command reaches him [in his state of spiritual communion] he has¬ 
tens to it with his communion. If it persists with him, well and good; if not, he 
discards it and hastens to the command. He knows that he has no choice, and 
that communion is a bounty but the command is an obligation; whoever loses 
his duties for the extras never attains his goal. However, when it comes to the 


36 Bukhari #707; Muslim #470. 

37 Tirmidhi 2:497, graded hasan gharib. 

38 Bukhari #851, #1221. 
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recommended acts, that are a source of great profit and earnings and benefit— 
such as visiting the sick, following the funeral procession, voluntary jihad, the 
quest for beneficial knowledge, and interactions from which he can derive ben¬ 
efit to share with others his communion—he prefers his communion to them. 
He thinks his communion is better and more beneficial to him. Such a person is 
not sinful nor deficient, except if he abandons these things altogether seeking 
communion only. Such a person is deficient. 

If he opts for these deeds sometimes and at other times he prefers his com¬ 
munion, he is not blameworthy. This, rather, is the point of the Ttlkaf 39 that 
is in the law; it is the communion and seclusion of the servant with his Lord. 
[A tradition:] The Prophet, God grant him blessing and peace, used to make a 
booth out of his reed mat during his i'tikaf by which he sought seclusion with 
his Lord Exalted and Almighty. 40 He did not engage in teaching or preaching 
to his companions in that state. This is why it is reported from the school of 
Ahmad and others that it is not recommended for one in i likdf to teach Qur’an 
and knowledge to others, for his seclusion for remembrance and worship is bet¬ 
ter for him, and they used the Prophet’s practice, God grant him blessing and 
peace, as proof. 

8.6 The Most Perfect Way 

Closer to perfection than these is he who, when faced with the demand of the 
separation of normative command, exchanges the better for the good and the 
preferable in return for the less preferred—in that he sees the latter as being 
of greater merit than communion and finds it impossible to maintain his com¬ 
munion when engaged in separation. If the recommended act is less preferred 
and communion better than it, he concentrates on his communion. This is the 
highest kind. The real man is he who returns from his separation to his commu¬ 
nion and from his communion to separation, strengthening each by the other, 
rather than starting a war between them. When the separation demanded by 
the normative command comes, he strives hard in pursuing it and seeks from 
it help and strength for his communion. When the state of communion arrives, 
he seeks strength from it for the carrying out of the command; thus, when he 
separates [his attention from God] he does so for God so that it may bring Him 
in God’s communion, and when the communion arrives, he says: I commune in 


39 The act of retreating to a mosque in seclusion for worship. 

40 Based on the following traditions: Bukhari #731; Muslim #781-782, #1167. 
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order to seek strength upon the command and pleasure of God, not for the sake 
of my pleasure and delight from this communion. No one is greater than such a 
person in sacrificing his pleasure, delight, bounty, and beauty [of communion] 
for God’s. 

Reflect on this section and understand it well, for it is among the founda¬ 
tion of the path and gnosis. How many steps slip and understandings are con¬ 
founded in this matter? One who knows others’ opinions on the matter or has 
parted from the city of desire for the journey to God will know its worth. And 
whoever learns this will know the meeting points and cross roads that have sep¬ 
arated the aspirants and the men of knowledge and insight. God alone guides 
to what is right. 

8.7 The Error of Conflating Divine Pleasure with Divine Will 

The essence of all that is the difference between the love and pleasure of God 
on the one hand and His will and existential decree [on the other]. The source 
of error in this regard is the equation of these two and belief in their necessity. 
Both the Jabrites and the Qadarites equate them and hold that will and love are 
the same or they require each other. 

They disagreed on what follows from it. The Jabrites say that existence is 
nothing but divine decree and predestination; obedience, disobedience, good, 
evil: [God] loves all. The worshippers who follow this school hold that all acts 
are beloved to the Lord as they originate in His will, which is the same as is 
the object of His love and pleasure. He seeks annihilation in this experience, as 
what was a fabricated belief nowbecame a witnessed experience, which has led 
to what we have seen in the foregoing. That is, they do not consider bad deeds 
objectionable, or forbid evil deeds, such as the false implications opposed to 
divine law that result from such beliefs. 

When they are presented with His words, “God does not love corruption” 
[2:205], “And He is not pleased with unbelief for His servants” [39:7], and “The 
evil of all that is hated in the sight of your Lord” [17:38], it is difficult for them 
[to reconcile this with] how anything could be loathsome to Him when He has 
willed its existence to begin with. How could He not love it when He intended 
for it to exist [or occur]? They interpret such verses and their like to mean that 
He does not love these things only in religion, and is displeased with them only 
in divine law, in the sense that He has not legislated it, despite that He loves 
and intends their existence. 

They experience in the station of annihilation their being loved for existence 
and opine that love requires agreement with the Beloved in whatever He loves. 
Existence is all-beloved, so they claim to love all that exists. But they lie and 
contradict themselves: in fact, they love only what their egos desire; if they 
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encounter in existence what does not suit them, and their instinct dislikes it, 
they are angered by it and flee from it, even though the Beloved has intended it. 
Where, then, is their agreement? They have agreed only with their desires and 
intentions. 

They further build on that they are commanded to contentment with divine 
decree, and this being His decree: “We agree with it: we must not forbid it and 
oppose their agent, when have we been commanded to observe contentment 
and the decree.” Their beliefs are compounded by these things being loved by 
the Lord and their concern to observe contentment to result in equating all 
actions and refusing to consider anything evil or forbidding it. Added to all that 
is their belief that they are all imposed on the servant; they are not his acts to 
begin with. This leads to the vanishing of command and prohibition and fold¬ 
ing the entire business of divine law, surrendering to decree and rolling with it 
wherever it takes one. These beliefs then became experiences for them; anyone 
who he is content and inwardly unpolluted, experiences the epiphany of what 
he believes, which he now witnesses with his heart and believes it to be true. 
This is the state of this group. 

The Qadarites, the deniers [of attributes], in contrast, argue that sins are not 
beloved and pleasing to God, but they are not predestined or decreed [either]; 
they are, rather, out of the range of [God’s] decree and creation. Since we 
are commanded to be content with the decree as well as be displeased with 
and angered by these acts, they could not be God’s decree. Contentment and 
decree are mutually necessary just as love and will mutually necessitate each 
other. 

The aspirants and worshippers of this group have not produced the same 
effect as those of the Jab rites altogether, due to this group’s belief’s total oppo¬ 
sition to the [Jabrites’] experiences and beliefs. Their ultimate goal, instead, is 
worship and scruple; they are better than the former in exaggerating the evil of 
sins and disobedience, even if the former are stronger in experiencing spiritual 
states. 

The source of the error is the equation of divine will with divine love, 41 and 
their belief that one must be content with the divine decree. We shall elucidate 
both of these, if God so wills, for power belongs to God alone. 


41 The equation of divine will with divine pleasure was deemed axiomatic by the Mu'tazila 
and early Ash'aris, but later Ash'aris posited the two being different. See Sherman Jackson, 
Islam and the Problem of Black Suffering (New York: Oxford University Press, 2009). 
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8.8 Distinction between Divine Pleasure and Divine Will 

As for will and love, the Qur’an and the Sunna guide us to the distinction 

between them, as do reason, human nature, and the consensus of the Muslims. 

God Almighty says, 

They conceal [their evil intentions and deeds] from the people, but they 
cannot conceal [them] from God, and He is with them when they spend 
the night in such as He does not accept of speech. And God ever surrounds 
what they do. [4:108] 

He declares that He is not pleased with what they conspire at night which 
includes calumny and slandering of an innocent person, false testimony, and 
exculpation of the culprit—as the verse was revealed concerning such an 
incident—despite that all that was by His will, for Muslims are agreed that what 
God wills happens and what He does not will does not. No one disagrees with 
this except the Magian-Qadarites, who say, He wills what does not occur and 
there occurs what He does not will. 

The interpretation of those who say that He is displeased with them only 
in religion, while loving its occurrence, is something God’s speech is far above. 
Since the meaning in their view would be that it is beloved to Him but its doer 
is not rewarded; it is beloved by His will, yet not rewarded in the law. 

The school of the Predecessors and Imams of the Community is that such 
acts invoke God’s wrath and are disliked by the Lord both in decree and law, 
even if they are in existence by His will and decree. He creates what He loves 
and what He dislikes. All things are His creation yet they include what He hates 
and dislikes, such as Iblls and his armies, and all wicked things. Others He loves 
and is pleased with, such as His prophets, messengers, angels, and allies. The 
same is true of all acts; they are His creation, including those He loves and those 
He hates, yet He created them for His wisdom in creating what He hates and 
dislikes. The Almighty said, “God does not love corruption” [2:205], even though 
[corruption] occurs by His will and decree. He says, 

If you disbelieve, God has no need of you; He is not pleased with unbelief 
from His servants, but if you are grateful, He is pleased with that for you. 
[ 397 ] 

Thus, unbelief and gratitude both occur by His will and decree; one of them is 
beloved and pleasing, the other hated and disliked. 

The same is true of His words after prohibiting polytheism, injustice, lewd¬ 
ness, and arrogance: “The evil of all that is hateful to your Lord;” it is hated to 
Him despite its occurrence by His will, decree, and predestination. 
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It is recorded in Sahlh [of al-Bukhari] on the authority of the Prophet, God 
grant him blessing and peace, 

God hates for you three things: gossip, excessive asking, and wasting 
wealth. 42 

This is dislike of existing things connected to divine will. In al-Musnad [of 
Ahmad], it is recorded, 

God surely loves that His licenses utilized, just as He hates that His dis¬ 
obedience be indulged. 43 

This love and hatred pertains to two existing things that are both united in 
being decreed yet distinct in love and hatred. The instances of these are too 
many to be mentioned here. 

God has naturally inclined His servants in taking some acts as those loved 
by God and others as disliked, that someone commits an act that He does not 
love, and the Qur’an is filled with the mention of His dislike and wrath upon 
His enemies, and that is an attribute of His and it results in divine punishment 
and curse [against such people]. This is not to say that His wrath is itself pun¬ 
ishment and curse, but they are the effects of the wrath. This is why the two are 
differentiated, as God the Exalted said, 

Whoso slays a believer intentionally, his reward is hell forever. God is 
wroth against him and He has cursed him and prepared for him an awful 
doom. [4:93] 

Hence, He differentiates between His punishment on the one hand and His 
wrath and curse on the other, making each one of them distinct from the other. 

One of the supplications of the Prophet, God grant him blessing and peace, 
was, 


O God, I seek refuge with your pleasure from your wrath, and I seek refuge 
in your forgiveness from your punishment, and I seek refuge in You from 
You. 44 


42 Bukhari #1477; Muslim #593. 

43 Ahmad 10:107. 

44 Muslim #486. 
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Contemplate his, God grant him blessing and peace, seeking refuge in the 
attribute of pleasure from the attribute of wrath, in the act of forgiveness from 
the act of punishment. The first is the case of an attribute and the latter the case 
of its effect, connecting them all to the Being of the Exalted, and that all of that 
comes back to Him alone and to none else. What I ask refuge from occurs by 
Your will, and what I seek refuge in, namely, Your pleasure and forgiveness, are 
also by Your will. If You will, You may be pleased with and forgive Your servant, 
and if You will You may be wroth with him and punish. My seeking of asylum 
is from what I hate and fear, and its prevention from me is also Your will. What 
is loved and what is hated all are part of Your decree and will. My seeking of 
refuge in You from You, is protection in Your power, mercy, and bounty from 
what occurs also with Your power, justice, and wisdom. I do not seek another’s 
protection from You, nor do I seek protection from a thing that has happened 
against Your will; but rather, it is also from You. I do not ask another’s refuge 
from something that comes from Your will and decree. But rather, You alone 
are the One who can give me asylum against what was going to happen also by 
Your will: thus I seek refuge in You from You. 

Only those established in knowledge appreciate the affirmation of divine 
unicity, inner truths, and worship hidden in these words. 

We have alluded to just a few of their meanings; if they were explained in full, 
entire tomes could be filled; but a door has been opened to you: if you enter, 
you shall see what no eye has seen and no ear has heard and has not occurred 
to the heart of any man. 

The point is that the division of existence, including things, attributes, and 
acts, into those loved by and pleasing to the Lord and those disliked and hated 
by Him is a well-known matter established through all kinds of proofs, includ¬ 
ing intellect, revelation, human nature, and interpretation. Whoever equates 
them has opposed the nature upon which God has created His servants, and 
what is reasonable as well as what is revealed, and has abandoned what the 
messengers have brought. 

Why else would the Exalted diversify the punishments in this life and the 
afterlife and describe them to his servants as He did, were it not for His great 
wrath against those who committed what He hates and is wroth with? That 
dislike and wrath causes all kinds of afflictions to befall them just as His 
love for the acts He loves causes the blessing of all kinds of beloved things 
upon those who practice them. The witnessing of the honor that comes to 
His allies, the perfection of blessing upon them, the support and victory they 
receive, and humiliation and punishment of their enemies are the clearest 
proof of His love and hatred. In fact, the very friendship of God with those who 
have taken Him as their ally and animosity to those who are hostile to Him 
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constitute the essence of love and hatred, for the essence of alliance is love 
and the essence of hostility is hatred. The denial of the attributes of love and 
hatred is tantamount to denial of the essence of divine alliance and hostil¬ 
ity. 

On the whole, the hearts’ experience of His love and hatred is like the imme¬ 
diate witnessing of both His munificence [to some] and infliction of humilia¬ 
tion [to others]. 

8.9 Difference between Divine Pleasure and Will Continued 

As for the Hadith [that is brought up to endorse] contentment with decree, it 

is said in response: 

First, by which Book and which Sunna, indeed, by what reason have you 
established the obligation of contentment with everything He decrees and pre¬ 
destines? Or even the permissibility of doing that, let alone its obligation? This 
Book of God and the Sunna of His Messenger, God grant him blessing and 
peace, and proofs of reason; they have absolutely nothing of that obligation 
or permissibility. 

Among things that have been decreed there are those that are agreeable and 
others to be opposed and hated; we are not pleased with every decree, just as 
the very Judge who decrees them is not pleased with His own decrees; he is 
displeased with some and is wroth with some, and hates, curses, and blames 
some. 

Second, there are two things: decree, which is an act dependent on the 
Being of the Lord Almighty, and that which is decreed, which is the recipient 
of that decree separate from Him. His decree is entirely good, just, and wise, 
and is to be accepted with pleasure. That which is decreed is of two types, 
agreeable and disagreeable. This is the response of one who holds that the act 
and that which is acted upon are distinct, as are the decree and that which is 
decreed. 

As for he who says that the act is the same as the recipient of the act, and the 
decree is the same as that which is decreed, one cannot respond in this matter. 

Thirdly, decree has two sides. First, its connection and attribution to the 
Almighty Lord, and from this aspect, all is agreeable. Second, its connection and 
attribution to the servant, and from this perspective, it is divided into agreeable 
and disagreeable. For instance, the murder of a person has two perspectives. 
From the perspective of God’s decree and predestination, His writ and will, His 
making it the end of the life of the victim, we are pleased with it. But from the 
perspective that the act was committed by a murderer, who performed it and 
earned it, proceeded to it by his choice, and disobeyed God by doing it, we are 
displeased with it and do not accept it. 
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This is the ultimate reach and crossroads of the knowers who affirm prophet- 
hood in this matter. I have enumerated for you their schools, sources, and 
foundations; none of what they say deviates from it, and God alone grants suc¬ 
cess. 

This digression on this question should not be objectionable, for it is the 
occasion where many lose their balance, and only the discerning, those en¬ 
dowed with the knowledge of God and His attributes and command, survive 
its ravages. 


9 Levels of Repentance: The Commoners 

The author of al-Manazil proceeds to say, 

The repentance of the commoners is aimed at increasing obedience, and 
it calls to denying the blessing of concealment and respite, and the vision 
of a right upon God, and self-sufficiency which is the essence of arrogance 
and haughtiness vis-a-vis God Almighty. 

The “commoners” in their view are all those who are not given to communion 
and annihilation, even if they are people of the path and will and knowledge; 
this is what they mean by the commoners, and also call them “the people of 
separation,” and their fanatics call them the “veiled ones.” 

He means that their repentance is adulterated and deficient in the eyes of 
the elite, since it is an increase in their good deeds and acts of obedience, or 
what they see as the abundance, and that constitutes three types of deficien¬ 
cies in the view of the elite: 

The First Deficiency. The good deeds [the commoners] do are bad deeds in 
the eyes of the elite, as the virtues of the righteous are vices for those near 
[to God] and they need to repent from these good deeds. Due to their indul¬ 
gent thinking that [their good deeds] are abundant, and their blindness to 
their deficiencies, their self-satisfaction and smugness, they are in fact deny¬ 
ing God’s bounty on them for concealing their state and giving them respite, 
in the same way as He conceals and gives respite to those who commit evi¬ 
dent sins. Hence, they are like open sinners being concealed and given respite 
by Him, but the sinners acknowledge His concealment and respite, whereas 
they deny them, because their concerns are focused on piling up good deeds 
without examining the deficiency of ego and action, and the investigation of 
adulterations. What leads them to pile up [good deeds] is their complacency 
and smugness. If they were to take some time to investigate their [deeds] and 
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undertake reckoning of their egos, distinguishing between what [their righ¬ 
teous deeds] have of their own pleasure compared to what they owe [God], 
it would have kept them from piling up good deeds. For this reason, [such a 
person’s] lack of presence, self-examination, and communion in deeds made 
deeds easy and plentiful, and they became abundant in his view and became 
just like habit. If such a one were to purify his ego from impurities and dirt, 
and focus with the communion of the heart upon God Almighty with totality, 
he would find [proper performance of deeds] heavy like a mountain, and his 
deeds would become small in his eyes. However, when he finds sweetness [in 
doing good deeds], bearing their burden would become easy on him, and he 
would take delight and enjoyment in it despite its heaviness. 

If you wish to understand this as it should be understood, consider your 
recitation [of the Qur’an]. You avoid its obligations, reflection upon it and 
understanding it, and comprehension of what is meant by every verse, and 
how it addresses you personally, and fail to let it heal the ailments of your heart 
and worship by it. [Consider] how easily you proceeded to complete one entire 
recitation [of the Qur’an] or more or whatever you read of it easily and lightly, 
seeking to recite more and more. If you focused on your self with reflection 
and knowledge of what is demanded of you, reflecting on what will bring you 
purification and worship through it, applying its medication upon the ailments 
of your heart and seeking healing in it, you would not go beyond a chapter or 
even a verse to the next so fast. 

Similarly, if you concentrate with all your heart on two units of prayer and 
gave it the best you can of presence, humility, and self-examination, you would 
hardly be able to pray more than that except with great effort. When your heart 
is empty of all that, you can perform innumerable units, thus multiplying acts 
of worship without attention to their maladies and deficiencies that require 
repentance. 

This is the repentance of the commoners. 

The Second Deficiency. The doer’s view that He has the right to God Al¬ 
mighty’s reward for those good deeds in the form of Gardens and bounties and 
pleasure, which is why they have multiplied in his eyes despite his ignorance 
that his deeds, even if the weight of the deeds of the two burdens (humans and 
jinn), are not sufficient to get him entry into the Garden nor save him from the 
Fire, and that he will not be saved from the Fire by his deeds at all, except by 
the forgiveness and mercy of God. 

The Third Deficiency. Their feeling of self-confidence and needlessness of 
God’s forgiveness and clemency of God due to what they feel of their right to 
forgiveness, and reward for their good deeds and worship. Their belief is that 
the attainment of salvation and reward is a result of their acts of worship and 
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piling them up. The abundance of their good deeds in their eyes and their show 
of needlessness of God’s forgiveness and clemency is the essence of arrogance 
and haughtiness vis-a-vis God Almighty. 

There is no doubt that mere performance of outwardly good deeds without 
presence and self-reckoning and without facing God may indeed contain these 
three types of corruption as well as others. Such deeds are of little benefit and 
much exhaustion, like deeds that are deficient in obedience to the divine law or 
sincerity to the Deity, for this latter kind of deed tires much but without benefit. 
The same is true of the deed thatis superficial, like an empty wrapper, ora date- 
palm after the pickings, plentiful in appearance but of little benefit. God, in the 
same vein, does not record a servant’s prayer except for what is understood of it. 

This is how all the deeds that are commanded ought to be performed, with 
presence and humility, like circumambulation [of the Ka'ba] and deeds of rit¬ 
ual pilgrimage, and the like. 

When one adds to these deeds a sense of self-sufficiency and worthiness, 
and a sense of abundance, and failure to attend to their deficiencies and flaws, 
and repentance to God and seeking of His forgiveness, all the deficienties that 
[al-Harawi] has mentioned apply to them, and even more. 

Some interpreters of his words, however, have understood his words as den¬ 
igrating the doing of abundant good deeds, and that pure annihilation, experi¬ 
ential witnessing, and drowning in the presence of self-reckoning are better 
and more beneficial than [doing good deeds]. This is downright false, a lie 
against him, and against the path and reality. 

No doubt, this is the way of the deviants among the aspirants, which is to 
worship according to the servant’s demand and pleasure from God Almighty 
and its preference over the demand of God from the servant and what is 
beloved to Him. 

For the servant has a share and a duty; the right of God on him is the car¬ 
rying out of His commands, abundance of good deeds to the extent possible, 
and being occupied with fighting and arguing with His opponents, even if that 
disrupts his communion and interrupts his concentration. This is the worship 
that is the demand and right of God. 

As for communion, self-reckoning, and annihilation, suspension of senses 
and limbs rather than utilizing them in performing abundant acts of obedi¬ 
ence, this is purely the share of the servant and his desire. No doubt it is more 
luxurious, delightful, and blissful than the separation of multiple acts of obedi¬ 
ence, especially when one witnesses the separation that attends those who are 
engaged in multiple deeds and the little they have of communion. The revul¬ 
sion [the people of communion] feel toward the others only increases, and they 
find faults with them and denigrate them. 
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One person who saw Ibn Sab‘In 45 sitting in a comer in the Sacred Mosque 
jesting at and badmouthing those engaged in circumambulation and saying, 
“They are like donkeys around a mill” or something like that. He used to say 
that it would be better for these people to strive for communion. 

I heard Shaykh al-Islam Ibn Taymiyya, God sanctify his soul, relate from 
one of the masters of inner sciences who said, “The commoners worship God, 
whereas those people worship themselves.” He spoke the truth, God have mercy 
on him, for those who perform an abundance of good deeds in fact taste the 
soul of worship, hoping for its reward. The knowledge about the reward of acts 
is the most meritorious in their eyes and it causes them to do many deeds, so 
they undertake them, hoping that their deeds would be accepted, despite their 
flaws and deficiencies, by God’s grace. They also fear that they will be rejected, 
as they are not fit for God nor equal to His majesty, so He might reject them 
injustice and right. They strive to do abundance of good deeds, while between 
fear and hope, belittling themselves, eager to use their body in every manner 
of obedience, hoping for His forgiveness and mercy, eager for salvation—they 
fight with every weapon at their disposal so they might succeed. 

[The commoners] say: While you are in the state of annihilation, and expe¬ 
riential witnessing of the reality and divine omnipresence, drowning in that 
state, we are busy carrying out the command of the Possessor of that reality and 
omnipresence, piling up deeds of obedience, expending our bodies in seeking 
His pleasure, just as you in your annihilation and intoxication in the experi¬ 
ential witnessing of the reality and presence of lordship are too occupied to do 
what we do. How, then, are you better than us before God, when we are uphold¬ 
ing His rights and demands of us and you are occupied in your own pleasure 
and quest from Him? 

They further say, a similitude may be struck concerning you and us for any¬ 
one who wants to think. There is a king who has two slaves, both of whom claim 
to love him. He called them both and asked them about that. They said, “You 
are the dearest thing to us, and we prefer no other over you.” He said, “If you 
are truthful, go then to the rest of my slaves and tell them about my rights over 
them, and inform them of what pleases me and what displeases me, and do 
your best in removing them from my displeasure, and establish my rules among 
them. Be patient if they harm you, visit their sick, accompany their dead, help 


45 Abu Muhammad Abd al-Haqq b. Ibrahim al-MaqdisI al-MursI b. Sab'In ( 614 - 669 AD) was 
a peripatetic philosopher and Sufi, known for engaging in controversies and altercations, 
and accused of promoting a monist doctrine. See A. Faure, “Ibn Sab'In,” in E 12 . 
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their weak, with your strength, wealth, and influence. Go then to the land of my 
enemy with these soothing remedies and mix with them, call them to pledge 
allegiance to me, and do your best with them. Do not fear, you, for I have of my 
army and allies what will suffice you against their harm.” 

One of the slaves stood up and immediately turned to carrying out his com¬ 
mand, leaving his presence in order to seek his desire. The other, however, said 
to [the king], ‘‘My heart is so overwhelmed with your love and intoxicated by 
your majesty and beauty that I cannot afford to leave your company and your 
view.” 

He said, “My pleasure lies in that you go with your companion and do as he 
did, even if he had to give up gazing at me.” 

He replied, “I do not prefer anything to witnessing you and being lost in it.” 

Which of the two slaves is dearer to this king, and more pleasing, more spe¬ 
cial and closer to him? The one who preferred his share and his desire and what 
it has of his own pleasure to the desire and command and pleasure of the king? 
Or the one who took off to carry out his commands, consuming his strength and 
body, and went in all different directions in that pursuit? How fitting is it for 
him that his teacher 46 brings him back to his company after he has carried out 
his commands, and makes him among his elite and chosen companions? And 
how fitting would it be if his companion is expelled from his proximity, veiling 
him from his view, separating him from his communion, and in exchange for 
it the separation from which he ran, the separation of carrying out his com¬ 
mand [while indulging in] the separation toward his own desire, instinct, and 
ego? 

Let the intelligent duly reflect on this, open his discerning eye, and journey 
with his heart, seeing the stations and states of the servants and their concerns, 
and which is more fitting in worship and which is far from it. 

No doubt, one who shows needlessness and haughtiness to God—for his 
righteous deeds leave him with a sense of mightiness, drawing a veil upon the 
flaws of his ego and deeds, and a sense of the abundance of his good deeds— 
it is such a one who is the most despised of creation to God Almighty, farthest 
from His worship, nearest of them to ruin. This does not apply to those who seek 
to multiply their lasting righteous deeds. A saying of the Prophet, God grant 
him blessing and peace, to one who asked him for his company in the Garden, 
is, “Help me in your case with abundance of prostrations .” 47 A saying of the 


46 All manuscripts share what appears to be an error; perhaps “sayyid" (master) rather than 
“ustadh” (teacher) is what the author meant. 

47 Muslim #489. 
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Almighty has it, “Little they used to sleep at night, and by early morning they 
sought forgiveness” [51:17-18]. Al-Hasan said [that it means], “They extended 
their prayers until dawn, then sat down seeking forgiveness.” 

The Prophet, God grant him blessing and peace, said, “Perform Hajj and 
‘Umra consecutively, for these two remove poverty and sins just like fire re¬ 
moves impurities from iron.” 48 He said to one who asked him for something 
that he could hold on to, “Let your tongue ever be wet with the remembrance 
of God.” 49 

All of religion consists in multiplying deeds of obedience, and the dearest of 
God’s creation to Him are those who are most numerous in this respect. In a 
sound divine hadith, 

My servant draws near to Me by nothing more than the performance of 
what I have made an obligation upon him. My servant keeps getting ever 
closer to Me through extra deeds until I love him, and when I love him, 
I become his ears with which he hears, his sight with which he sees, his 
hand with which he strikes, and his legs by which he walks. By Me he 
hears, by Me he sees, by Me he strikes, and by Me he walks. If he asks Me 
I give him, and if he seeks My refuge, I grant him. 50 

This is His recompense and munificence for those who do an abundance of 
deeds of worship, not for those who are annihilated and drowned in the expe¬ 
rience of divine lordship. 

[The Prophet] said to another person, 

You must adhere to abundance of prostrations, for you do not prostrate 
before God once except that God raises you by one rank and removes from 
you one sin. 51 

9.1 Parallels between Errors in Theology and Those in Worship 
This path in will and search is like the path of the Jahmites in knowledge 
and inner awareness; those suspend divine attributes and unicity, whereas 
these suspend command and worship. Look at this connection and brother¬ 
hood between them, how they share both the expression just as they share the 


48 TirmidhI 3:175; al-Nisa’ 1 5:115; etc. 

49 TirmidhI 5:458, graded hasan gkarlb. 

50 Bukhari #6502. 

51 Muslim #488. 
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meaning; that is the path of negation, and this is the path of annihilation; that 
is the path of negating the attributes of the Deity, this is the annihilation from 
His worship. 

The negation and annihilation of the elite among the servants of God is 
entirely different from these people. They negate attributes of deficiency and 
whatever contradicts attributes of perfection, whereas their annihilation is 
from the will, love, fear, and hope of any other than God. Their annihilation is 
from anything that opposes His command and love, and their negation is what¬ 
ever opposes His perfection and majesty. Whoever possesses discrimination 
knows the difference between this and that; others are worthy of being ignored. 

The author of al-Manazil, God have mercy on him, who was severe in his 
affirmation of divine names and attributes, opposes the Jahmites in every 
way. He has a treatise [called] al-Faruq (The Criterion), in which he collected 
hadiths pertaining to attributes and their implications, which was the first trea¬ 
tise of its kind. He also composed a treatise Dhamm Ahl al-Kaldm (Denuncia¬ 
tion of Speculative Theologians), where his method is the best of methods. In 
another treatise, Latlf fi Usui al-Dln (Subtle in the Principles of Religion), he 
follows the path of the affirmers of divine attributes and strengthens it. Fur¬ 
thermore, he has well-known tussles with the Jahmites, who did their best to 
have him executed by the Sultan numerous times but God protected him from 
them. They accused him of assimilationalism and reification of God in the way 
that is the wont of the Jahmites and the Mu'tazila against the People of Sunna 
and Hadith, who do not budge from what is taught by the Qur’an and the Sunna. 

However, God have mercy on him, his path in aspiration is opposed to his 
path in divine names and attributes, for he does not prefer anything over anni¬ 
hilation, and sees it as the only goal to which the aspirants much set sail, and 
the lighthouse that must guide the travelers. The taste of annihilation and expe¬ 
rience of communion overwhelmed him, and its status became great, his allu¬ 
sions to it expanded, and the paths leading to it became diverse, in knowledge, 
state, and experiential taste. All that constitutes denial of worship, evident on 
the pages of his discourses, upheld whenever his commitments required it, not 
incomparable to the Jahmites’ denial of divine attributes. 

When the two kinds of denials come together for some, the school of the 
unity of being is born, comprising the denial of the Creator, His attributes, and 
His worship. God protected Abu IsmaTl due to his adherence to the path of 
the Predecessors in the affirmation of attributes, which is why he could see the 
valley of monism from the mountain pass of annihilation but did not traverse 
it. However, due to his standing at the pass and calling the creation to it, the 
monists swear up and down that he was of them and from them. But no, far 
from it! 
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The explanation of his treatise [al-Mandzil\ was undertaken by the most 
fanatical of the monists, the greatest in exaggeration and animosity to the peo¬ 
ple of separation, al-'Afif al-Tilimsani, 52 who interpreted the communion that 
the author of aL-Manaz'd alludes to as the existential union, but [al-Harawi] did 
not intend by it except the experiential union. But words are general, and hav¬ 
ing encountered hearts charged with the idea of union, and an eloquent tongue 
capable of interpreting words away from their actual intention, [what resulted 
was this:] “And whomsoever God does not enlighten has no light whatsoever” 
[24:40]. 


9.2 Repentance of the Middle Rank 
He said, 

The repentance of those in the middle rank is byway of mitigating disobe¬ 
dience, which is the essence of defiance and challenge, mere adornment 
of protection, and slacking and cutting off. 

He means that the servant’s reduction of disobedience is a sin, just as increas¬ 
ing acts of obedience is a sin, for the knower is one whose good deeds have 
become minute in his eyes and sins enormous. The smaller your good deeds 
are in your eyes, the greater they are with God, and the greater they are in your 
heart the smaller with God, and the opposite is true for your bad deeds. Who¬ 
ever knows God and His right and the worship that is owed His greatness, his 
good deeds vanish in his eyes and become insignificant. He realizes that they 
are not what will save him from His punishment, for the worship that befits His 
Majesty is of a different nature and caliber altogether. The more he does of it, 
the smaller and less significant he finds it, because the more he engages in it 
the doors of God’s knowledge and nearness are opened to him and his heart 
witnesses His greatness and magnificence against which all deeds, even if they 
were all the deeds of men and jinn brought together, are insignificant. If they 
appear abundant in his eyes, he is veiled from God Almighty, deprived of the 
inner awareness of Him and His right. The greater this awareness and his self- 
awareness, the greater his sins in his eyes, for he comes to witness the Truth 
and His right and his own utter deficiency in performing it in the way that the 
Lord loves and is pleased with. 


52 ‘Afif al-Dm al-Tilimsam, a Sufi Poet, follower of Ibn ‘Arabi; for more on him, see “Transla¬ 
tor’s Introduction.” 
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Once this is known, the servant’s reduction of his disobedience is the essence 
of defiance to God; ignorance of the status of ffim whom he has disobeyed. It 
is a challenge against Him in the sense that once he sees his sins as few he 
feels at ease and they become light to his heart, and that is a kind of chal¬ 
lenge. 

As for his words, “mere adornment of protection,” that is, protection of one’s 
ego and expression of its innocence, especially if added to that is the experience 
of reality and arguing by the excuse of predestination. As if saying, What sin do 
I have, when my mover is someone else? I am like a corpse in the hands of the 
mortician. What can be the excuse for one who has none, and what power for 
the one who possesses none? Things of this nature, which constitutes defiance 
and challenge to God, self-protection, and belittling of one’s sins by attributing 
them to divine decree. He then slackens for the cutting off, which means sev¬ 
erance from his Lord Almighty, and becomes a party against God with his ego 
and his devil. This is the state of those who offer predestination as an excuse for 
sins, for they are the enemies of God Almighty alongside their egos and devils, 
and this is the ultimate distance from God. 

If you ask, how could the repentance of the commoners be doing more 
acts of obedience whereas the repentance of those more chosen and higher 
than them is reducing acts of disobedience, and what is it not the opposite, I 
would say this. The middle rankers are greater in their examination and inves¬ 
tigation of the flaws of their egos and deeds, and many more of their sins 
and acts of disobedience have come in their sight than is the case with the 
commoners. This is because the commoners are eager to do more deeds and 
they see their deeds as abundant, whereas these [middle rankers] are eager to 
cure their maladies and investigate the flaws of their deeds, thus the reduc¬ 
tion of misdeeds becomes their malady and the brigand of their path, just as 
the doing of more deeds becomes the malady of the former. [The author of 
al-Manazil\ has mentioned what is more peculiar and predominant in each 
group. 


9.3 Repentance of the Elite 

He said, 

The repentance of the elite is from wasting time, for it calls to compen¬ 
sating for the deficiency, puts out the light of self-reckoning, and clouds 
the spring of companionship. 

He does not mean that “wasting time” is wasting it in being occupied with sin 
or gossip or avoidance of one’s obligations, for if they do so in this meaning 
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they would not be among the elite, for this is precisely the repentance of the 
commoners. “Time” in the terminology of the [Sufis] is something more spe¬ 
cific than in the language of the Arabs, and some of them even say, “Time is the 
Truth,” and others who say, “[It] is the drowning of the form of the servant in 
the existence of the Truth.” The predominant meaning in their terminology is 
the [time] period of encountering God Almighty in the state of self-reckoning, 
presence, and annihilation in divine unicity. They also say that so and so is a 
man of time with God. They have specified the use of “time,” in the sense that 
anyone who is occupied with a thing and engrossed in it is in the state of expe- 
rientially witnessing it and seeking it has “time” with it, or rather, his hours are 
consumed by it. 

The repentance of such people is from wasting this particular kind of time 
that is the time of true presence and sound state with God Almighty, unsullied 
by any others. 

Perhaps you will find a more satisfying discussion of time and the difference 
between what is valid and invalid of [this distinction] in what follows later, if 
God Almighty so wills. 

The point is that the wasting of valid time calls toward compensating for the 
deficiency, for the one who conserves it is climbing in the ranks of perfection. 
When he wastes it, he does not just stay at a given rank, but rather climbs down 
toward deficient ranks. For one who is not making progress is being retarded. A 
servant is in a state of constant journey, with no place for standing still, either 
upward or downward, forward or backward; there is neither in nature nor in 
the divine law any standing still whatsoever. There is nothing but stages being 
covered either to the Garden or the Fire; there are only those who hurry and 
those left behind, those who go ahead and those who come late. There is no 
standing still whatsoever on this street; they simply disagree in the direction 
they are headed, and in their swiftness and inertia: “Lo! It is one of the great¬ 
est (portents). A warning to humankind. Unto him of you who will advance or 
hang back” [74:35-37]- 

[God] did not mention standing still, for there is no station between paradise 
and hellfire, and no way for an aspirant to journey toward anything but one of 
these two abodes. One who does not hasten to it through righteous deeds is 
delayed by his evil deeds. 

If you say that every seeker in pursuit of something unavoidably faces pause 
and fatigue before he is rejuvenated. 

I would reply that that is unavoidable indeed, but those who pause have two 
possible states. One either stands to recollect oneself and prepare for the jour¬ 
ney, and this stop is in fact a continuation of the journey, and does no harm. For 
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every worker has a peak and for every peak there is a valley. But he who stops 
due to the instigator that lures him to linger, the force that attracts him from 
behind, if he responds to that, he is delayed inevitably. If God compensates 
him for it by His mercy and gives him awareness of how his ride has passed 
and left him behind, he rises back with rage and sorrow to make up for his 
loss, jumping and hastening and redoubling his effort to catch the [ride]. If, 
however, he lingers with the instigator of delay, it would never let him return 
to resume his earlier state through heedlessness and temptation until it leaves 
him worse than before, with an inferior attainment. It is like the severe relapse 
that immediately follows recovery from an ailment, one that is more dangerous 
and harder than it. 

In sum, then, if God reaches out to this servant through an attraction to Him 
from the hand of the enemy, else he lingers until death, a has-been, a loser, even 
a turncoat; and there is no strength except through God and the protected is 
one whom God protects. 

His words, “[the loss of time] puts out the light of self-reckoning,” mean that 
self-reckoning gives a light that illuminates the realities of gnosis and worship, 
and the wasting of time extinguishes that light and clouds the spring of the 
company of Almighty God. For the possessor of time is in God’s company, and 
has a special with-ness to God, in accordance to his protection of his time with 
God, for if he is with God, God is with him. If he wastes his time, the spring of 
this special with-ness is sullied and he faces the end of this company. There is 
nothing more harmful to the knower of God than wasting his time with God, 
lest he never recover it, that his loss may persist until the Day of the Meeting, 
and his lament and regret be greater than that of others, his veil thicker even 
than that of others, that he may be among those who are called to paradise until 
they observe and witness it, then their faces are turned away from it toward hell- 
fire. The repentance of the elite from wasting their time with God, then, calls 
them to these things. 

9.4 An Even Higher Rank 

Above and beyond even this station of repentance there is another, higher 
and more special [rank], known only to the elite among the lovers who see 
all their deeds, states, and opinions concerning their Beloved as insignificant. 
They only see them with the eye of deficiency and denigration, and see the 
majesty of their Beloved as far greater, rather than be satisfied with their egos 
and deeds; they are most disparaging of these. When they neglect the desire 
of their Beloved from them and they fail to fulfill His right, they turn to Him 
in repentance, as do those with major sins; their repentance never parts from 
them. Their repentance is one thing and that of all others completely another: 
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"And above every possessor of knower, there is a knower” [12:76]. The more 
they increase in love to Him, they increase in awareness of His right and recog¬ 
nition of their deficiency; their repentance accordingly becomes greater, their 
fear and self-reckoning greater. What these people repent from may be counted 
as great deeds of righteousness by others. 

On the whole, then, the repentance of the knowing, truthful lovers, knowers 
of their Lord and His right, is the real repentance. Others are all veiled from it. 
Above it, there is another repentance, but it behooves us to omit its mention. 

The author of at-Manazil, God have mercy on him, said, 

The station of repentance is not complete except by arriving at repen¬ 
tance from all that is other than the Truth, then seeing the flaw of that 
repentance, then repentance from seeing that flaw. 

The repentance of all that is other than God is that the servant expels from his 
heart any other will than God, and worships Him alone with no partner in His 
command or seeking His help, becoming entirely His and through Him. 

This cannot be attained except by him who is overtaken by the dominion 
of love, God having filled his heart, in His love, majesty, and awe, and humility, 
meekness, and lowliness before Him, in utter need of Him. 

When that is attained, [the Sufis] see that another thing is yet to be attained, 
and that is the flaw in his repentance, which is one’s awareness of it and seeing 
of it; his failure to annihilate it. To his state and station, that is a sin, and so he 
repents from that as well. 

Hence, there are three things: repentance from all other than God, and then 
the sight of this repentance, which is its flaw, 53 and repentance from the sight 
of that sight. 

This, according to them, is the ultimate achievement beyond which there is 
nothing, and this achievement is for only the elite of the elite. 

By God, a servant’s sight of his deed, and being veiled by it from his Lord, 
and his sight of it is indeed a deficiency that one should repent from. But, his 
seeing of [his repentance] as having occurred by God’s favor, grace, power, and 
help is even closer to perfection than the state to which they allude and a more 
complete form of worship, and better motive for inciting His love and appre¬ 
ciation of His favor. For it is impossible for one to experientially witness favor 
and grace through something of which one has no awareness whatsoever. 


53 It appears to me that Ibn al-Qayyim misread the text here: the flaw of repentance is not 
the same as the seeing of the flaw. 
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What led them to this is their journey to the valley of experiential annihila¬ 
tion, such that one ought not to witness alongside God any cause, or means, or 
form altogether. 

We do not forbid the tasting of this station, and that the aspirant ought to 
arrive at it, and that he will find in it a sweetness, ecstasy, and delight that he will 
not find elsewhere. What the seekers and possessors of this station are taken to 
account for is something beyond it, which is that this state [of being oblivious to 
one’s worship] is perfection. Namely, it is greater in perfection than the state of 
him who witnesses and sees his deeds, and sees their details, seeing them issu¬ 
ing from him by the will and help of God. [This is not the case, rather, perfection 
lies in] witnessing his worship in addition to witnessing the One worshipped, 
without getting too engrossed in his worship to witness Him, nor vice versa, 
for both are flawed. Perfection is that you witness the worship as a result of the 
favor, grace, and will of the One worshipped; this will grant you both spectacles. 
If you are oblivious to either and engrossed entirely in the other, such a state is 
deserving of repentance itself. Will not oblivion to worship entirely consume it? 

It is our duty to turn to God and His Messenger for arbitration, and to the 
realities of faith without experiential tasting. For we do not reprove tasting of 
this state, what we reprove is the claim that it is more perfect than other states. 
Where would you find such an allusion in the Qur’an and the Sunna, or the 
teachings of the masters of the knowers, namely, the Companions and those 
who followed them, to this annihilation? And that it is a kind of perfection, 
and that the servant’s seeing of his deeds as having been attained through God 
and through His power and grace and his experiencing of that is a kind of defi¬ 
ciency from which repentance is necessary? 

This criticism is not easy for the people [of tasawwuf], and they slander the 
one who criticizes as being veiled from the people of separation who has not 
attained this station, and had he attained it he would not have reproved it. None 
of this counts as a proof for their position, nor is it the answer to the ques¬ 
tion. For this veiled one has asked you a question concerning divine law, and 
what you mention is not a response to it. And by God he sees you as veiled 
from a state greater than this state and a station loftier than it. Mere anni¬ 
hilation, intoxication in the experience of divine stewardship, suspension of 
causality, reasons, wisdom, and intermediaries constitutes neither great knowl¬ 
edge, nor inner awareness, nor worship. Is all awareness and worship anything 
but witnessing things as they really are? The Qur’an is filled with calls to the 
servants to reflect on the signs, contemplation of the circumstances of crea¬ 
tures, the human being’s contemplation in his own self and state, and espe¬ 
cially on what he has sent forth for his morrow, of God’s bounty of faith and 
guidance on him, recalling and remembering these and praising and thanking 
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God on them. This cannot be attained if one is annihilated from seeing one’s 
seeing and witnessing one’s witnessing. 

Furthermore, that is entirely impossible, for you have made one’s seeing 
one’s repentance a deficiency that he must repent from, but then the seeing 
of that seeing is also a deficiency from which one must repent, and there you 
go; the matter will not end until all discrimination comes to an absolute end, 
and what is left is intoxication and blindness that directly oppose worship, let 
alone being the ultimate goal of worship. 

Consider, now, the details of the worship of prayer and how it cannot be 
completed except by witnessing your deed, which if you are absent from be¬ 
comes a deficiency. 

When the one praying says, “1 turn my face to the One who originated 
the heavens and the earth in pure devotion,” 54 the worship of this statement 
includes that he witness his face, by which is meant his intention and will, and 
witness his devotion, which is turning one’s face to God. 

When he says, “Indeed, my prayer, my sacrifice, my life, and my death are for 
God, the Lord of the worlds,” the worship of this statement also consists in his 
witnessing that his prayer and sacrifice, both of which are attributed to him, are 
for God the Exalted. If he were absent from them, he is offering to God with his 
tongue that which he was totally absent from with his heart; how is this more 
perfect and higher than the state of him who attentively offered his deed and 
worship and then offered it to God Almighty, while witnessing its being from 
Him? How different is this from the state of an annihilated and terminated one, 
who is lost in his Deity from His rights and worship, who has taken from Him 
and is absent from it? 

True, the best that can be said is that such a one is excused; but as for his 
status being the highest and noblest: Never. 

Similarly, when one says in his recitation, “You alone we worship and You 
alone we supplicate for help,” the worship of this statement is to understand 
the meaning of worship and asking for help and attend to them and to limit 
them to God alone and deny them to anyone else. This is sounder than saying 
it just by the tongue. Similarly, when he says in his bowing, “O God, to You 1 bow, 
in You 1 believe, to You 1 surrender, my hearing, sight, mind, and bones all are 
humble before You, as is all that my feet carry.” How can he perform the worship 
implied in these words while being absent from his act, lost in his annihilation? 
Will anything remain to it but sounds coming out of his tongue? If he were not 
excused, this would not count as worship at all. 


54 In reference to Muslim #771. 
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Yes, to see these deeds and stopping at them, and being veiled from the Boun¬ 
tiful who granted him [these acts], is the greatest deficiency and obstruction. 
God Almighty said, “They impress upon you a favor that they have surrendered 
[to God, in Islam], say: Deem not your Surrender a favor unto me, rather it is 
God who impresses favor upon you that He guided you to faith, if you indeed 
are truthful” [49:17]. 

A knower is lost in God’s favor upon him in his acts of obedience, while wit¬ 
nessing and seeing them, whereas the ignorant one is lost in [his deeds] absent 
from God’s favor, whereas one who is annihilated is lost in his annihilation and 
witnessing of stewardship, and he is deficient. God has duly apportioned every¬ 
thing. 


10 Some Rulings Concerning Repentance 

We shall now mention a few quick reminders pertaining to the rulings of repen¬ 
tance, ones that are greatly needed and that a servant cannot afford to ignore. 

10.1 The Obligation of Immediacy 

One among them is that hastening to repentance is an immediate obligation, 
whose delay is not permitted, and one sins by delaying it. When he repents from 
the sin [after a delay] he has incurred another sin repentance from which is due, 
the sin being delay in repenting. Rarely does this occur to a repenting servant. 
In fact, he thinks that once he has repented from the sin he owes nothing more, 
but there remains repentance from delaying repentance. Nothing can save from 
[sins like this] other than a general repentance, from things one knows and 
those one does not, for what the servant does not know of his sins are many 
more than those he does know. His ignorance is not an excuse if he is capable 
of acquiring that knowledge, for he is sinful for abjuring knowledge as well as 
action, and his disobedience is even stronger. In the Sahih of Ibn Hibban it is 
recorded that the Prophet, God grant him blessing and peace, said, “The poly¬ 
theism of this community is more subtle than the crawling of an ant.” Abu Bakr, 
God be pleased with him, asked, “How can we rid ourselves of it, O Messenger 
of God?” He said, “By saying: O God, I seek your refuge from associating part¬ 
ners to you knowingly and ask forgiveness for what I do not know.” 55 Hence, 
one seeks forgiveness for what God knows but the servant does not. 


55 The soundness of this tradition is disputed. Ibn al-Qayyim incorrectly attributes it to Ibn 
Hibban’s Sahih ; it in fact appears in his al-Majruhin 3:130. See M, 718. 
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It is recorded in the Sahlh [of al-Bukharl] on his authority, God grant him 
blessing and peace, that he used to say in his prayer, 

O God! Forgive my errors, ignorance and immoderation in my affairs. You 
are better aware of my faults than myself. O God! Forgive my faults that I 
committed in seriousness or in jest, unknowingly or knowingly, for I have 
done all of that. O God! Grant me pardon for the sins that I committed 
in the past and I may commit in future, that I committed in privacy or in 
public, and all those sins of which You are better aware than I am. You are 
my god, there is no god but You. 56 

In another tradition, 

O God! Pardon all of my sins, small and large, private and public, first and 
last. 57 

This generality and all-inclusiveness brings repentance to what the servant 
knows of his sins and what he does not. 

10.2 Is It Valid to Repentfrom Only Selected Sins? 

Is repentance from a sin valid if one insists on other sins? Scholars are of two 
opinions on the matter, both reported from Imam Ahmad, God be pleased with 
him. Those who have reported consensus on the soundness of such repentance, 
such as al-Nawawi, have been unaware of the disagreement. 

The matter is confusing and requires depth, and to be certain about either 
answer requires a decisive proof. 

Those who consider [such repentance] sound argue that when one’s Islam 
is sound, which is repentance from unbelief, even when one persists in disobe¬ 
dience from which he has not repented, similarly repentance from a sin while 
persisting in others is valid. 

Others respond that Islam is a matter unlike any other, due to its strength 
and inclusivity, and its attainment for the child through the Islam of one or 
both of his parents, or by the unknowability of the child’s father, and the death 
of one of his parents in one of the two opinions on the matter, or his master’s 
or captor’s being Muslim in one of the two opinions on the matter; all of that 
is due to [Islam’s] strength and the divine law’s desire for it, such that it can be 
inherited and attained even without one’s intention. 


56 Bukhari #6398; Muslim #2719. 

57 Muslim #483. 
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Others argued that repentance is the return to God Almighty from His oppo¬ 
sition to His obedience, and what kind of return would it be if he repented only 
from one sin while insisting on a thousand others? 

They further say, God the Exalted does not hold the penitent servant to 
account only because he returned to His obedience and worship, and repented 
sincerely, whereas one who insists on the like of which he repents from or 
greater has not returned to obedience and has not repented sincerely. 

They add that when one repents to God, he can no longer be labelled as 
disobedient, just as an unbeliever is no longer called one when he becomes 
Muslim, but one who insists on sins other than the one from which he repents, 
the label disobedient does not separate from him. Hence, his repentance is not 
valid. 

The inner core of the question is whether repentance is divisible like sins, 
such that one could repent in one thing but not another, or like faith and Islam. 

The preferred opinion is that it is divisible. Just as it varies in its quality, it 
varies in its quantity as well. If a servant performed one duty but neglected 
another, he deserves punishment for what he abandoned but not for what he 
fulfilled. Similarly, if he repented from one sin and persisted in another, for 
repentance is a duty from both, and if he performed one of the two duties and 
abandoned the other, what he failed to do does not void what he did do, like 
someone who neglected the pilgrimage but performed the prayer, fasting, and 
alms. 

Others may respond to [this reasoning] thus: repentance is one deed, whose 
meaning is to give up what God Almighty dislikes, regret it, and return to obe¬ 
dience. If it is not accomplished completely, it is not sound, for it is one act of 
worship; performing one part of it or some of its obligations is like performing 
some part of a compulsory act of worship. The connection of some parts of one 
act of worship with others of its parts is stronger than the link between various 
kinds of worship. 

The other school responds: Every sin has an act of repentance particular to 
it, and it is an obligation upon him, and is not related to repentance from other 
sins, just as the two sins are not related. 

In my opinion, repentance is not sound with persistence on another sin of 
the same class. As for repentance from a sin while indulging in another that 
has no relation to it, nor is it of the same kind, it is valid. For instance, if one 
repented from usury but not from drinking wine, his repentance from usury is 
valid. If, however, he repented from usury on increase but not from the usury 
of delay, or vice versa, or if he repented from consuming opium but insisted 
on drinking wine, or vice versa: such a repentance is not valid. He is like some¬ 
one who repented from fornicating with one woman but insists on fornicating 
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with another. Or, he repented from drinking grape-wine that intoxicates but 
insists on drinking other intoxicants. Such a person, in fact, does not repent 
from the sin, but rather simply moves from one kind to another, which is dif¬ 
ferent from one who shifts from one sin to another sin of a different class 
altogether. He may do so either because [the new sin’s] burden is lighter, or 
because the drive of his ego led him to it, the authority of lust had its way with 
him, or because its means were present and available to him and he needs no 
extra effort to procure them, as opposed to another sin which requires effort. 
Or, because his companions and company tempt him to it and do not leave him 
alone to repent from it, and he enjoys influence and popularity among them 
and his ego is not quite ready to spoil his popularity by repentance. As Abu 
Nuwas 58 said to Abu 1 -Atahiya 59 who had chastised him for his indulgence in 
sins: 


Do you see me O Atahi 
Giving up those games? 

Do you see me spoiling 

On account of piety my popularity? 

Someone like this may repent from murdering, stealing the wealth of inno¬ 
cent people, consuming the property of orphans, but not from drinking wine 
and lewdness; his repentance would be valid in what he has repented from, 
but his reckoning will persist on things on which he persists. And God knows 
best. 

10.3 Does Recidivism Nullify Previous Repentance? 

Among the rulings of repentance is whether it is a condition for repentance 
that one will never regress into it. Some people deem never returning to the sin 
a condition and say that when one returns to it, we know that the repentance 
was false and invalid. 

The majority holds that that is not a condition, and that the soundness 
of repentance depends on giving up the sin, regretting over it, and solemnly 
resolving to discontinue it. 


58 Al-Hasan b. Hani al-Hakami Abu Nuwas (d. ca. 195/811) was the leading Arabic poet of the 
Abbasid court known for his unmatched skill and debauchery. See Siyar 9:279. 

59 Isma'il b. Qasim al-Anazi (d. 211/827) was another famous poet in Baghdad who composed 
poetry for the Caliph al-Mahdi and his viziers, praised by Abu Nuwas. See Siyar 10:195. 
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If [the sin] was against the right of a human being, is its resolution a precon¬ 
dition for repentance? There are fine points pertaining to this question that we 
shall mention, God willing. If one returns to it despite his resolve at the instant 
of repentance to never return, he is like one who sinned the first time, and his 
first repentance is not invalidated. 

This issue is based on a principle, which is that when the servant repents 
from a sin then returns to it, does the sin of the earlier sin return to him, such 
that he deserves punishment for both his earlier and later sin, if he dies per¬ 
sisting on it? Or, is his first sin completely voided such that its effect can never 
return, and that he will face reckoning only for the later one? 

On this principle, there are two opinions. 

One group says that the first sin returns to him because of the invalidity 
of the repentance and its annulment by returning. They say that repentance 
from a sin is like embracing Islam after unbelief. When an unbeliever embraces 
Islam, his Islam removes all prior sins including the sin of unbelief and its corol¬ 
laries. When he apostatizes his earlier sin returns to him along with the sin of 
apostasy, as confirmed in the Sahlh [of al-Bukharl] that the Prophet, God grant 
him blessing and peace, said, “Whoever becomes good in Islam is not taken to 
account for what he did in Ignorance, but one who does evil in Islam is taken 
to account for the earlier and the later.” 60 This is the state of he who becomes 
Muslim and does evil in his Islam, and it is evident that apostasy is the greatest 
evil in Islam. If he is held accountable for what he did in the state of unbelief, 
and his defective Islam between two sins did not erase [the earlier one], simi¬ 
larly a defective repentance between two sins does not erase the earlier sin just 
as it does not erase the later sin. 

They also argue that the soundness of repentance is conditioned on its con¬ 
tinuity and fulfilling its promise, and what is conditioned is void when the 
condition is void, just as the soundness of Islam is conditioned by its continuity 
and fulfillment. 

They further argue that repentance is a duty delimited by one’s lifetime, and 
it is therefore an obligation upon him to continue it through that period. It is to 
one’s lifetime like holding back from things that break one’s fast until the end 
of the day; if one holds back most of the day but breaks it before its time, all his 
prior effort is invalidated and counts for nothing and is no different from one 
who did not fast at all. 


60 Bukhari #6921; Muslim #120. 
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They say that this is further evidenced by a sound Hadith tradition, which is 
his saying, God grant him blessing and peace, 

A servant does the deeds of the people of paradise until the distance 
between him and it is the span of a hand, then the writing [divine decree] 
overtakes him and he does the deed of the people of hellfire and enters 
it. 61 

This wording is more general than to suggest that this last action was unbelief 
and hence led to eternal punishment, or a sinful act that causes one to enter the 
hellfire. For he did not say, “He apostatizes and leaves Islam,” but rather that he 
does a deed that causes him to enter the fire. In some of the traditions it says, 
“A servant acts in obedience of God for sixty years, but on his deathbed he is 
unjust in his will and enters hellfire.” 62 An inauspicious end does not necessar¬ 
ily mean unbelief or sin, and all deeds are [judged by] by how they end. 

It may be said that this logic means that good deeds are invalidated by one’s 
bad deeds, which is the school of the Mu'tazila, whereas the Qur’an and the 
Sunna teach us that it is good deeds that void the evil ones and not vice versa, 
as the Almighty said, “Indeed, good deeds wipe out the bad ones” [11:114]. 

The Prophet, God grant him blessing and peace, said, to Mu'adh, “Fear God 
wherever you may be; and follow a bad deed with a good one, [for] it will erase 
it; and treat people in a good manner.” 63 

It may also be said that the Qur’an and Sunna also suggest the balancing [of 
acts] and the cancelling out of good deeds by bad deeds, so we ought not to 
contradict one part of the Book of God with another nor reject a saying simply 
because the Mu'tazila said it, for that is the way of the partisans of desire and 
prejudice; that we moreover [must] accept the truth regardless of who said it 
and reject falsehood. 

As for the balancing, it is mentioned in Sura al-A'raf, al-Anbiya’, al-Mu’mi- 
nun, and al-Qari'a. As for the invalidation, God Almighty said, 

O you who believe! Obey God and obey the Messenger and do not invali¬ 
date your deeds. [47:33] 

The exegesis of “invalidating” here as meaning apostasy, [while correct,] only 
means that it is the greatest of invalidators, not that it is the only one. The 
Almighty said, 


61 This is a part from the narration in Bukhari #3332 and Muslim #2643. 
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62 Tirmidhi 4:431. 

63 Tirmidhi 4:355. 
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O you who believe! Do not invalidate your charity by reminders [of your 
generosity] or causing harm. [2:264] 

These two causes appeared after the charity and invalidated it. The Exalted also 
likened the case of their invalidation by reminders and harm with the case of 
one who gives charity to show off; all invalidate charity. 

God Almighty also said, 

O you who believe! Raise not up your voices above the voice of the 
Prophet, nor shout when speaking to him as you shout one to another, 
lest your works be rendered vain while you perceive not. [49:2] 

ft is recorded in the Sahlh on the authority of the Prophet, God grant him 
blessing and peace, “Whoever neglects to offer the Asr prayer, his deeds are 
invalidated.” 64 Aisha, God be pleased with her, said to the mother of the son of 
Zayd b. al-Arqam, who had engaged in a double-sale, 65 

Inform Zayd that he has invalidated his jihad with the Messenger of God, 
God grant him blessing and peace, unless he repents. 

Ahmad also has a ruling concerning [the invalidation of acts], “A servant ought 
to get married if he fears for himself, even if he has to take a loan to get married 
and not fall into the forbidden, lest his deeds be invalidated.” 

If the principle of the divine law is not established that some evil deeds may 
invalidate good deeds by consensus, and others that do so by textual evidence, 
it is possible that the sin of returning to a sin may invalidate the good deed of 
repentance, such that the repentance [before one’s relapse into sin] becomes 
as if he never repented, as if his two [evil] states meet with no barrier and their 
effect be cumulative. 

They also argue that the Qur’an, the Sunna, and the consensus of the Pre¬ 
decessors all teach balancing [of good and bad deeds], and what matters 
then is the one that predominates, such that the greater in weight will have 
the effect rather than the lighter side. Ibn Mas'ud, God be pleased with him, 
said, 


64 Bukhari #553. 

65 On the concept of double-sale (bay’ al-'Ina), see Frank Vogel, Islamic Law and Finance: 
Religion, Risk, and Return (Hague: Kluwer Law International, 1998), 39. 
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People will be reckoned on the Day of Resurrection: whoever will have 
more evil deeds than good deeds, even by a single one, will enter the hell- 
fire; and whoever will have more good deeds than bad ones, even by a 
single one, will enter paradise. Then he recited, “Those whose weights are 
heavy, such will be among the successful, and those who weights are light, 
such are among those who have lost themselves” [7:8-9]. He then said, 
“The balance is weighed up or down by the weight of one seed.” He [also] 
said, “Whoever’s good and evil deeds are equal will be among the People 
of the Heights.” 

Based on this view, [another question emerges:] Are all deeds whether heavier 
or lighter [on the balance] invalidated, such that they becomes as if they did 
not exist, or only the portion that is comparable to it in the balance is invali¬ 
dated and the excess on either side is still effective? On this, there are two views 
among those who uphold the balancing. [To be more specific:] Based on this 
view, if the good deeds were more than the evil deeds even by one, does the 
heavier side erase the lighter side altogether, such that one is rewarded for all 
his good deeds, or are his good deeds taken away by the measure of his bad 
deeds and he is not rewarded for them as he is not punished for those evil 
deeds, and only the excess that is remaining is then the basis of reward or pun¬ 
ishment? On this, there are two schools. Similarly, if the evil deeds are greater 
by one deed, does he enter hellfire due to that one deed that remained after 
the cancellation, or by all the evil deeds on the scale? This too has two opin¬ 
ions. Both of these are based on the principle of those who believe in causality 
and wisdom. 66 

As for the principles of the Jabrites who deny causality, wisdom, and rea¬ 
sons, and [these acts’] resulting into reward and punishment, the entire affair 
to them turns on pure divine will without any consideration of what has been 
mentioned. On their view, what God will do cannot be known; it is possible 
that God will punish one with more good deeds and reward one with more evil 
deeds. Two men may enter hellfire with equal deeds, one being at a rung below 
the other; Zayd may be forgiven and ‘Umar punished despite their being iden¬ 
tical in every way. He may reward someone who always disobeyed Him and 
punish someone who never disobeyed. There is no causality in their view, nor 
wisdom, nor reason, nor balancing, nor cancellation, nor mutual competition 
between good and bad deeds. The fear that befalls the righteous and the wicked 


66 According to Qadi ‘Abd al-Jabbar who recalled these two opinions in his Shark al-usul al- 
khamsa, Abu ‘Ali denied it whereas Abu Hashim affirmed it. He then provides evidence as 
to why Abu Hashim’s opinion is preferred. See Madary(S), 735. 
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is the same, as their equal punishment is possible. Everything He is capable 
of doing, it is possible for Him, and its impossibility cannot be known except 
through the report from the Messenger that it will not occur. Its occurrence 
will be impossible in accordance with the report that furnishes knowledge of 
its non-occurrence. 

The other group argues back saying that the effect of the sin that he has 
repented from will not come back to him if he relapses from his repentance, 
since that sin has been lifted up by the repentance and becomes like some¬ 
thing he never did, as if it never was, and will never return to him. What comes 
to him is the sin that followed the repentance and not what preceded it. 

They also say that the soundness of repentance does not require innocence 
until death, but rather when he felt regret, abjured it, and resolved to give it up, 
his sin is erased; if he returns to the sin so does its effect. 

They further argue that unbelief that invalidates all acts is not a valid anal¬ 
ogy, for unbelief is another matter altogether, which is why it erases all good 
deeds, but returning to a sin does not invalidate all good deeds that preceded 
it. 

In addition, they say, repentance is the greatest of good deeds; if relapse into 
sin were to invalidate it, it would invalidate other good deeds as well, and this 
is evidently false, for that is similar to the school of the Khawarij who declare 
a sin to be a sufficient cause of unbelief, and the Mu'tazila who condemn to 
eternal hellfire based on a major sin even if it was preceded by thousands of 
good deeds. Both sides agree on the eternity of hellfire for those who com¬ 
mit major sins, but the Khawarij excommunicate them whereas the Mu'tazila 
declare them to be wicked sinners, and both schools are false in the religion of 
Islam and opposed to both reason and revelation as well as the requirement of 
justice: 

God surely never wrongs in the slightest: if it is a good deed, [however,] he 
multiplies it and gives from His own presence an immense reward. [4:40] 

They also say that Imam Ahmad, God have mercy on him, has mentioned in 
his Musnad [a tradition] raised to the authority of the Prophet, God grant him 
blessing and peace: “God surely loves a servant who is frequently tested and 
who frequently repents.” I say in addition, such is a servant who whenever he 
is tested repents from it; were his return to the sin to invalidate his repentance 
he would not be beloved to the Lord, rather, that would invoke God’s wrath. 

They also argue that God has linked the acceptance of repentance with 
begging for pardon and absence of persistence, but not relapsing. The Al¬ 
mighty said, “Those who when they commit a lewd deed or wrong themselves 
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remember God and beg pardon for their sins—and who forgives sins except 
God?—and they do not knowingly insist on what they have done” [3:135]. Insis¬ 
tence here means the commitment of the heart to commit the sin again when¬ 
ever the opportunity presents itself; this is what prevents his forgiveness. 

They further argue that the persistence of repentance is indeed a require¬ 
ment for its perfection and full benefit, but not a requirement for the soundness 
of the repentance in the past. [As for the other group’s argument about contin¬ 
uation of an action, and analogy with fasting,] it is not like the fasting for the 
day, or the number of cycles in prayer, for that is one [indivisible] unit of wor¬ 
ship that is not accepted unless all of it is completed with all its pillars and 
parts. Repentance, on the other hand, comprises multifarious acts of worship 
corresponding to the variety of sins, for every sin has repentance particular 
to it, and if he performs one worship and leaves another, that does not invali¬ 
date the act of worship that he performed, as established in the foregoing. The 
proper example of this is that one fasts in Ramadan and also fails to fast with¬ 
out a valid reason; does this failure to fast invalidate the days that he did fast? 
Rather, this is like one who prays but fails to fast, pay alms, or perform the pil¬ 
grimage. 

The point is that repentance that one once did is a good deed and relapse 
into sin a bad one; this relapse does not invalidate that good deed just as it 
does not invalidate any other good deeds. 

They also argue that their stance is more evident from the principles of Ahl 
al-Sunna, who all agree that one person may possess attributes of an ally of God 
in one respect and attributes of His enemy in other respects; he maybe beloved 
by God in one respect and disliked by Him in another. Indeed, one person can 
have aspects of faith and hypocrisy, and even faith and disbelief, and he maybe 
closer to one of these than the other, and may count among the partisans of that 
side, as the Almighty said, “They were to unbelief that day closer than to faith” 
[2:167]. Also, “And most of them do not believe in God except that they also (at 
the same time) associate [partners]” [12:106]. He confirmed their faith despite 
its coexistence with associationism; if this association is accompanied by giv¬ 
ing the lie to His messengers, their faith would not benefit them. If, however, it 
accompanied their affirmation of His messengers even as they associate with 
God in a variety of ways, that does not expel them from faith in the messengers 
and the Last Day, and they are deserving of a warning greater than those who 
commit major sins. 

Their associationism is of two types, open and hidden. 

The hidden one may be forgiven, but as for the open one, God will not for¬ 
give it except by repentance, for “God never forgives that a partner be ascribed 
to Him” [4:48]. 
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By this principle, the Ahl al-Sunna affirm the entry of those with major sins 
into hellfire, followed by their exit from it and their entry into paradise, as rea¬ 
sons for both exist. 

Now that that has been established, we conclude that the one relapsing into 
sin is disliked by God from the perspective of relapsing into sin, beloved to 
Him from the perspective of his repentance and prior good deeds. For every 
cause, God the Exalted brings an effect into being injustice and wisdom, and 
He wrongs not in the slightest: “And your Lord is not a transgressor against His 
servants” [41:46]. 

10.4 Is All Well If It Ends Well? 

The recent sins of a person may outnumber and nullify his earlier good deeds; 
if, however, he repents sincerely, his earlier good deeds return to his account, 
and his case is not of one who has just restarted. Rather, it will be said to him: 
You have repented along with your earlier good deeds. For the good deeds that 
he did in Islam are greater than the good deeds that an unbeliever does in his 
unbelief, including such things as his ransoming of slaves, charity, and kindness 
to kin. 

Hakim b. Hizam, God be pleased with him, said, “0 Messenger of God, Do 
you see my manumission of slaves in Ignorance, charity that I gave, and 
kindness to my kin: Do I have any reward from that?” He said, “You have 
embraced Islam along with whatever good you had earlier.” 67 

That is because any evil that adulterated two acts of obedience has been lifted 
away by repentance, and became as if it did not exist, and the two acts of obe¬ 
dience thus meet and come together. God knows best. 

10.5 Repentance Due to Inability to Sin 

Among the rulings of repentance is whether the repentance of a sinner who 
loses the means of committing sins and is unable to do it, is valid. This is like 
a liar, slanderer, a false testifier, whose tongue is cut off, or a fornicator who is 
neutered, a thief whose four limbs are lost, a wrongdoer whose hands are sev¬ 
ered, and one who reached a point that his drive to commit that sin has been 
exhausted. In this, people have two opinions. 


67 Bukhari #1436; Muslim #123. 
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One group says that his repentance is not valid, for repentance is only mean¬ 
ingful from one who has the capacity to commit or omit a sin, hence repentance 
is from something that is possible, not something that is impossible. This is why 
one does not repent from moving mountains or drying the oceans or flying into 
the air and the like. 

They further argue that repentance is the opposition of the drive of one’s ego 
and responding to the drive of the Truth, and since in this case there is no drive 
of the ego as it is unable to carry out the act. 

They add that such a person is like someone compelled to give it up, one who 
is made to do it, and repentance is not valid from such a person. 

They also say that it is known to people by their instinctive nature and their 
intellects that the repentance of the destitute and victims of a calamity is of 
no worth, nor are they praised for it, which is why it is called the repentance of 
poverty and the repentance of disaster, as the poet said, 

I went to ask of His repentance, asking 
I found it the repentance of poverty 

They also say that 

Forgiveness is only incumbent on God toward those who do evil in igno¬ 
rance, then repent to God from near (see below). These are they toward 
whom God relents. God is ever Knowing, Wise. 

Forgiveness is not for those who do ill-deeds until, when death attends 
upon one of them, he says: Lo! I repent now; nor yet for those who die 
while they are disbelievers. For such We have prepared a painful doom. 
[4:17-18] 

“Ignorance” here means ignorance of action even if he knew its prohibition in 
theory. Qatada, God be pleased with him, said, “The Companions of the Mes¬ 
senger of God, God grant him blessing and peace, are in consensus that any 
means [or act] by which God is disobeyed is Ignorance, intentionally or unwit¬ 
tingly, and whoever disobeys God is ignorant.” 

As for “repentance from near,” the majority of exegetes say that it is repen¬ 
tance before the seeing [of the angel of death]. Tkrima said, “Before death.” 
Al-Dahhak said, “Before seeing the angel of death.” Al-SuddI and al-Kalbi said, 
“That he repents in his heart before the illness of his death.” It is recorded in 
at-Musnad [of Ahmad] and elsewhere on the authority of Ibn ‘Umar, God be 
pleased with them both, that the Prophet, God grant him blessing and peace, 
said, “God accepts repentance of a servant so long as the gurgle [of death has 
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not touched him].” 68 In the copy of Darraj, on the authority of Abu 1-Haytham, 
on the authority of Abu Sa'Id, raised [to the Prophet]: “Satan said, By Your 
majesty O Lord, I will not give up trying to mislead Your servants so long as 
their souls are in their bodies.” The Lord said, “By My majesty and honor and 
My Highness, I will continue to forgive them so long as they beg for My forgive¬ 
ness.” 69 

This is the case of one who repents from near; as for one who enters the 
stage in which his soul is being wrenched out, his repentance is not accepted, 
because that is a repentance of necessity, not choice. It is like repentance after 
when the sun comes out of the West on the Day of Resurrection, and upon see¬ 
ing the punishment of God. 

They also say that the reality of repentance is to hold one’s ego back from 
doing that which is prohibited, and holding back pertains only to those things 
that are possible, and that repentance is parting from the sin, which cannot be 
imagined to take place unless he parts from the sin. 

They also say that sin is solemn resolve to do that which is prohibited in 
addition to an action he is capable of doing, and repentance is solemn deter¬ 
mination to desist from doing what one can do, in addition to the actual part¬ 
ing from it. To be resolved to do what one is incapable of doing is impos¬ 
sible, and parting from such a person is a necessity, not a choice. It is the 
same as his desisting from flying into the sky, carrying mountains, and the 
like. 

The second opinion, which is the correct one, is that the repentance of such 
a person is sound and possible, but indeed it occurs. For the pillars of repen¬ 
tance are all present in it: what he is capable of doing is to feel regret. It occurs 
in cil-Musnad raised [to the Prophet] that, “Repentance is regret.” 70 If his regret 
upon his sin and self-blame are actualized, this is repentance. How could it be 
that repentance is no longer available to him despite his severe regret upon his 
sin and self-blame? Especially with what follows from that, such as weeping, 
grief, fear, solemn resolve, and his intention that if he were to get better and 
the act became possible, he would not commit it. 

The Lawgiver accorded one incapable of performing an act the status of one 
who does it if the former’s intention is sound, as his words indicate in this sound 
tradition: 


68 Ahmad 10:300,24:256. 

69 Al-Baghawl, Tafstr, 1:587; Ahmad 17:337. 

70 Ahmad 7:113. 
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When a servant gets ill or travels, all his deeds that he used to do when he 

was sound and at home continue to be written in his account. 71 

It is further recorded in the Sahih [of al-Bukharl] that he said, “In Medina there 
are people who have been with you for every path you walked and every vale 
you crossed.” They asked, “And they are in Medina?” He said, “And they are in 
Medina, detained by some [valid] reason.” 72 

There is an analogy for [the question at hand] in this tradition, for accord¬ 
ing one incapable of committing sin—who is compelled to abandon it but also 
has the intention to abjure it willingly if he became capable of it—the status of 
one who abjures it willingly is valid afortiori. This [reasoning] is explained thus: 
the harm of the sin on which the warning is based results at times from one’s 
resolve to commit it and at times from doing it, and the source of the harm is 
absent in the case of an incapable person both in deed and in intention, and 
the punishment depends on the harm. 

Furthermore, the person in question is incapable of committing the sin, not 
incapable of craving and loving it. If he desired and loved to fall into that sin 
again and his intention was that if he were healthy he would pounce at it, his 
repentance must be from this craving, desiring, and grief over missing it. Such 
a person can be imagined to persist in the sin, and therefore its opposite can 
also be imagined, which is repentance; indeed, it is evident that [repentance] 
is more likely in possibility as well as imagination than his desire to persist in it. 

The difference between such a person on the one hand and one who sees 
[death] or is brought on the Day of Resurrection is that responsibility comes 
to an end with both the seeing and the coming of the Day of Resurrection, and 
repentance belongs only in the period of responsibility. The responsibility of 
the incapable person in question has not yet ended, and commands and pro¬ 
hibitions continue to attach to him, and it is imaginable that he can cease to 
crave and love [the sin] and the sorrow over missing it, and replace all that with 
regret and grief over doing it. God knows best. 

10.6 What if Abandoning Sin Requires Another Sin ? 

Among the rulings of repentance is one that concerns one who decided to 
repent while in the middle of a sin, but he cannot part from the sin without 
committing some more of it. An example would be someone who is engaged 
in illicit intercourse and then resolves to repent, but cannot part from it without 


71 Bukhari #2996. 

72 Bukhari #4423; Muslim #1911. 
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the act of pulling out which is part of fornication. Or, one who decided to repent 
while sitting in the middle of land that he has usurped and cannot part from 
the act without walking through the land, which also counts as illicit use of 
the land. The question is, how can he repent from one illicit act by committing 
a similar illicit act? How can repentance from one prohibition by committing 
another prohibition be justified? 

This matter has confused some people such that one has argued for the sus¬ 
pension of responsibility on that person with respect to this act until he can 
rid himself of the illicit. He argued that it is impossible that one can be com¬ 
manded to do something that is illicit, and that that is the only and unavoidable 
way for him to rid himself of the illicit. Therefore, there can be no ruling on such 
an act at all, for such a person is in the class of people that are forgiven, who do 
not enter under legal responsibility. 

One group said that this act is, rather, both illicit and an obligation at the 
same time, and it has two sides, commanded and prohibited; such a person is 
commanded to do it as it is his way out of the prohibition, and he is prohibited 
from it for its partaking in the prohibition, and is thus illicit: one deserves both 
reward and punishment of it. 

They argue that nothing prevents an act from being of dual status in the law, 
like being occupied in something neutral that keeps one from committing an 
illicit act. If we look at the neutral act itself without looking at it as the cause of 
avoiding a prohibition, we would judge that it is neutral, but when we consider 
it from the perspective of being a means to avoid a prohibited act, it becomes 
an obligation. 73 One neutral act, they admit, cannot be obligated in place of 
another, for that would be like making something a duty yet also a choice. 

They proffer as an example the case of prayer in a usurped land, which 
is impermissible but also an obligation; similarly, covering one’s private parts 
with silk is both prohibited and obligated from two different perspectives. 

The correct opinion is that one’s pulling out or exiting from the land consti¬ 
tutes repentance that is not prohibited, for it is commanded categorically, and 
it is impossible that a prohibited thing would be commanded. The pulling out 
of one’s sexual organ which is part of the act of fornication would be illicit only 
if delight and completion of the act of fornication are intended by it, whereas if 
it is for the sake of parting from the illicit and severance of the pleasure of sin, 
then there can be no argument for its prohibition, neither from scriptural texts 
nor from consensus, nor is there a sound analogy in which the original and the 
new cases are the same in the cause of the ruling. 


73 See al-Razi, al-Mahsul 1:476. 
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That this occurrence has no ruling from God is also impossible, for His ruling 
in this case is the categorical command to pull out; the only other possibility 
would be that continuing in the act is permissible, which is categorically not 
the case. The same is true of exiting the said land: it is [simply] commanded. 
The movement within or exploitation of another’s land would be prohibited 
only if it were for the purpose of benefiting from it, which includes harming its 
owner. If, however, the purpose is to desist from exploiting [the land] and the 
removal of harm from the owner, neither God Almighty nor His Prophet have 
prohibited such an act, nor does correct reasoning or sound analogy suggest 
such a prohibition. 

The analogizing of one’s walking [to exit the land he had usurped] to the con¬ 
tinuation of usurpation, or the pulling out of a repentant person to the pulling 
out of one who continues the act, is the most corrupt of analogies, one that is 
self-evidently invalid. We do not deny that a single act could have more than 
one aspect, but when its prohibition or obligation in the law is established, 
it is possible to take into consideration all of its aspects [and then come up 
with a single ruling]. For instance, the lawgiver has commanded to conceal pri¬ 
vate parts and prohibited the wearing of silk [for men], and one who conceals 
his privates with silk has committed two things, which is why his act has two 
sides. 

As for the point of disagreement, the [claimed] prohibition by the Lawgiver 
of the act of pulling out or exiting the usurped land is not established at all, 
neither by His words nor by anything that could be understood by His words, 
except if one analogizes one thing with another, but the two things are entirely 
different in both senses, reason, nature, and law. As for categorizing one case 
with [God’s] overlooking [of such a case], if by it is meant that one is not pun¬ 
ished for such an act, then it is correct. If, however, by it is meant that the 
divine law has no ruling on this, and that such an act is like the acts of beasts 
or a sleeping person, one who errs on account of forgetting, or insanity, then 
this is incorrect. For anyone in any of these conditions is not addressed by the 
law at all, whereas the person in question is addressed [and commanded] to 
pull out or exit. The difference is clear and God alone guides to that which is 
right. 

If it is said that this argument works for you since parting [from the state 
of sin] by pulling out or exiting did not cause harm, what would you say if it 
did include harm? Imagine one who is in the middle of a company of wounded 
persons in order to plunder their goods, and throws himself on one. If he stands 
on him, he would kill him by his weight, and if he moves to another, he must 
step over another wounded person whom he might kill by his weight. Having 
resolved to repent, how could he accomplish it? 
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It would be said, the repentance of such a person is accomplished by adher¬ 
ing to the lesser of the two harmful things by standing still on a particular sin 
or moving from it to another. If the two harms are equal in every way, such a 
person is commanded to carry out repentance to the extent possible, which is 
regret and solemn resolve to never return. As for the parting from the sin, he is 
excused in as far as he must choose one of the two like harms. 

It could be said that God has no judgment in this incident due to the impossi¬ 
bility of establishing any one of the five judgments in this case. For his standing 
on the wounded causes the harm of killing him, which cannot be commanded, 
nor is he permitted to do so, and his moving over to another causes another 
death, which too can neither be commanded nor permitted. The judgment 
must be withheld in this incident and he is excused from repentance in this 
respect. 

The correct view is that the repentance is not excused, and God does have 
a judgment on this, for there is no incident except that God has a judgment 
on it; some know it and others do not. It will be said that the judgment of 
God in this case is like His judgment in the case of a coerced person, for 
he is now compelled to kill one of two souls and finds no way out, and a 
coerced person has no act that can be attributed to him, for he becomes a 
tool. When one becomes like this coerced person, his ruling is that he is not 
in a position to issue a movement, an act, or a choice. He should, therefore, 
not move from one wounded person to another, for he has no movement per¬ 
mitted in this respect at all. The judgment on him is to be annihilated from 
movement and choice, and to think of himself like a rock thrown at the vic¬ 
tim, especially if he is thrown there without his choice. He does not have the 
right to throw himself over a wounded person, to save one by killing another. 
The decree has thrown him where he is, and he is excused from that, but 
when he moves to another that would be by his own choice and will. Thus, 
if he throws himself onto him by his choice, then repents and regrets, we do 
not ask of him to repeat this, to save himself from one sin by committing 
another. 

The repentance of such a person can be imagined through regret and resolve 
only; parting from the sin being impossible for him. He is like one who pene¬ 
trated a prohibited genital and became tied to it, unable to pull out. His repen¬ 
tance is regret and resolve and parting in his heart from being pleased with this 
state, the same as the repentance of the person previously described, by parting 
from will and choice. God knows best. 
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10.7 Repentance from Sins That Violate Other’s Rights 

Among the rulings [of repentance there is one that] concerns the case when 
[repentance] requires that the right of another human being be restored either 
by repaying it, or informing the person wronged and legitimating it based on 
his permission if it was a monetary right or crime against his body or the body 
of someone whose blood-money he receives. It is reported authentically from 
the Prophet, God grant him blessing and peace, that he said, 

If one has a wrong against his brother from wealth or honor, let him seek 
forgiveness for it [lit., let him make it licit] today before the day when 
there will be no dinar nor dirham except good and bad deeds. 74 

If the wrong consisted of badmouthing the person, either by way of backbiting 
or slandering, is it a condition of repentance that he must inform [the victim] 
of the precise nature and seek his forgiveness? Or would it be sufficient to speak 
generally that he had violated his honor without specifying it? Or is it that nei¬ 
ther is required, and it is sufficient for repentance to seek God’s pardon without 
informing the victim of sins like slandering and backbiting? 

There are three opinions on this. Two opinions are attributed to Ahmad, God 
be pleased with him, on the question of the prescribed punishment for slan¬ 
dering concerning whether his repentance is contingent on informing the one 
slandered and seeking his forgiveness. The repentance of one who backbit or 
libeled is classified in the same category. 

The well-known opinions in the schools of al-Shafi‘1, Abu Hanifa, and Malik 
is that the victim is informed and sought forgiveness from; this is what has been 
mentioned by their companions in their books. 

Those who make this a condition argue that the sin is against the right of a 
human being and cannot be erased without forgiveness and acquittal from him. 
Furthermore, acquittal from an unknown thing is incorrect, therefore, [the vic¬ 
tim] must be informed of the specific details, especially if the one who violated 
the right was aware of the status of the victim, he must be informed of it, for he 
may not forgive the perpetrator if the latter knew better. They argue using the 
aforementioned tradition, which is the words, “If one has a wrong against his 
brother from wealth or honor, let him seek forgiveness for it [lit., let him make it 
licit] today.” They also argue that in this crime there are two rights involved, the 
right of God and the right of the human being, and repentance from it can be 
obtained only by the forgiveness of the human being and regret between him 
and God Almighty for His right. They also say that this is why the repentance 


74 Bukhari #2449. 
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of a murderer is not complete except when the heir feels satisfied; if he wishes 
he could [demand] retribution and if he wills he could forgive. This is also true 
of the repentance of a brigand. 

The other opinion is that informing [the victim] of the violation of his 
honor, slander, and backbiting is not a condition, rather, repentance is suffi¬ 
cient between him and God Almighty. Rather, he ought to mention the victim 
of his backbiting or slander in the companies where he backbit and slandered 
him in the opposite way, replacing backbiting with praise and acclaim, men¬ 
tioning his virtues, chastity, and good character in case of slander, and seek 
forgiveness for him in the same way that he backbit him. This is the preference 
of our Shaykh Abu l-'Abbas fbn Taymiyya, may God sanctify his soul. 

The holders of this second opinion argue that notifying [the victim of the 
precise nature of the offense] is categorically harmful and has no benefit, for 
it only causes more pain and hurt to someone who was perhaps at peace, and 
upon hearing it, could not control himself and caused harm to himself or his 
body, as the poet said, 

That which hurts you the hearing of 

If said behind your back, as it if wasn’t said at all 

And if the situation is this, the lawmaker has not permitted it let alone obligat¬ 
ing and commanding it. 

They further say that informing him may be a cause of hostility and battle 
between him and the offender, and he may never have a clean heart toward 
him, and his knowledge of his backbiting and slandering may cause a hostility 
and hatred that could lead to an evil greater than the evil of backbiting and 
slandering alone, and this is all opposed to the intention of the lawgiver, which 
is the uniting of the hearts, and mutual compassion, love, and harmony. 

They also say that the difference between this case and that of monetary and 
corporal violation of rights are from two perspectives. First, [the victim] may 
benefit from them if they were returned to him, which is why hiding them from 
him is not legitimate, for that is his categorical right and restoring it to him is an 
obligation, as opposed to backbiting and slandering, for there is nothing that he 
gets out of it other than harm and provocation. Analogizing the one with the 
other, therefore, is invalid. Secondly, when he informs him of [his monetary 
right that was taken away from him], it does not hurt or provoke from him rage 
and hostility, but perhaps it pleases him and he becomes happy. This would be 
very different from informing him of how his honor was damaged day and night 
all his life from all kinds of slander, backbiting, and insults. This, therefore, is 
the correct opinion of the two and the one I adopt, and God knows best. 
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10.8 What is Lost by Sinning, May Be Regained by Repentance 

One of the rulings of repentance is whether a servant may regain by repentance 

the status (with God) that one had before sinning. There is a disagreement on 

this. 

One group said that he does indeed return to his earlier status, for repen¬ 
tance erases the sin entirely, rendering it as if it never occurred; returning by 
repentance to the status required by his level of faith and righteous deeds. They 
argue that repentance is a great act of righteousness in its own right, therefore, 
if his sin degraded him, his repentance returns him to it. It is like someone who 
fell into a well, and his compassionate friend threw down a rope to him and 
pulled him up until he came back to his earlier level: repentance and good deed 
are like this good friend and compassionate brother. 

The other group says that he does not return to his earlier status and state 
because he was not standing still to begin with. Rather, he was either on the rise 
or in decline; his sin set him off toward decline and fall, and when he repented, 
he remains deficient still to the extent that he failed to rise in that while. 

They further argue that an example that illustrates the case of this man is 
that of two men together on the same journey. One of them is arrested by some¬ 
thing that causes him to turn around and go back or keeps him from moving 
while his companion continued on. When he returns or his stop ends and he 
resumes the journey on the heels of his companion, he can never catch up to 
him, because for every step he takes his companion may also take the same step. 
They add that for the first one, the journey is by the strength of his deeds and 
faith and the more he journeys the stronger his [journey] becomes, whereas 
the one who stood still or returned has his faculties and faith enervated. 

I heard Shaykh al-Islam Ibn Taymiyya, God have mercy on him, mention this 
disagreement and then comment: “The correct opinion in this matter is that 
some of those who repent never return to their original state, some do return, 
and some return to an even higher state and become better than how they were 
before the sin. David, for instance, was better after his repentance than he was 
before his error.” He also said, “This depends on the state of the repentant one, 
his resolve, caution, effort, and motivation after his repentance. If those things 
are greater than they were before the sin, he returns to a state better and higher 
than his original rank; if it is the same, he returns to the same rank, and if it is 
less, he does not return to the same and is degraded.” 

This that he has mentioned is the correct resolution of this question. 

This can be understood by means of two parables. 

First, that of a traveler who is happily on his way, running and walking, stop¬ 
ping, resting, and sleeping. All of a sudden, he finds himself amidst a garden 
with tempting cool, relaxing water, shady trees, and beautiful flowers. Tempted, 
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he descends there when suddenly an enemy pounces and captures him, chains 
him, preventing him from his journey. He sees death, and believes that he is 
now food for wild beasts, that his ultimate goal has been lost to him; terrible 
thoughts bounce around in his head. All of a sudden he finds his affection¬ 
ate father come to his rescue, undo his chains, and free him from the captiv¬ 
ity. He says, “Get back on your journey and beware this enemy, for he is on 
the hunt for you on every station, and be sure that so long as you are cau¬ 
tious and awake, he cannot harm you. If you are careless, he will pounce. I 
am just ahead of you on the journey, so follow in my footsteps.” If the trav¬ 
eler is clever and wise, has his wits about him, he starts on his journey at once 
with even greater resolve and caution than before, with alertness and prepa¬ 
ration against the enemy. His resumed journey, therefore, becomes quicker 
and better than before and his approach to the destination faster. If, however, 
he remains careless toward the enemy and returns to his earlier state, nei¬ 
ther better nor worse, without additional caution or preparation, he returns 
to how he was, liable to the same harm as he was before. And if that experience 
leaves him with weakness and fatigue, filled with thoughts of the sweetness 
of his resting place, the beauty of the meadow and sweetness of the water, 
the coolness of the gently moving shade, and his heart remains reclined on 
that, he not only fails to resume his journey as before, he is worse off than 
before. 

The second parable is that of a servant in good health and body who is 
afflicted with an illness that causes him to take precaution, drink medicine, 
and avoid mixing with others, which removes the harmful matter that was nib¬ 
bling away at his strength and health. His illness, therefore, leaves him stronger 
than ever. As it has been said, 

Perhaps your affliction has a good aftermath 
Perhaps bodies find health through maladies 

If, however, that illness leaves him weaker and his healing compensates for it, 
he may return to exactly the same state of health as before. If his healing leaves 
him weaker, he is weaker afterward. 

These two parables are sufficient for those who want to reflect. 

Perhaps another parable could be given for it, that of a man who left his 
house for prayer in the first row, being distracted by nothing in the way. Another 
man accosts him and holds his robe [to chat], causing him a delay and want¬ 
ing to keep him from his prayer. He has two options: one, he could stay with 
the man and lose his prayer, which is the state of one who fails to repent; 
two, to pull back and turn away from this man so that his prayer is not lost. 
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After his turning away, he has one of three possibilities. First, he could hurry 
and move faster in order to make up for what he lost in that interruption; he 
may therefore compensate for it and even overshoot it and get there faster. Sec¬ 
ond, he could return to his earlier speed. Third, that interruption could leave 
him distracted, fatigued, making him lose the reward of the first row, or the 
merit of the congregation and of early performance of the prayer. 

This is the case with the one who repents as well. 


10.9 Who Is Better: One Who Repents or One Who Does Not Sin? 

The [foregoing] discussion sheds light on a noble issue, which is whether the 
obedient servant who has not sinned is better than the one who disobeys and 
then repents to God with sincerity, or vice versa? There is disagreement on this 
issue. 

One group of scholars deems one who has not sinned superior to him who 
sins and then sincerely repents. They argue in a number of ways. 

First, the most perfect and noble of God’s servants are those who are most 
obedient to Him, and he who has not sinned is the more obedient and hence 
better. 

Second, during the time one of the servants is sinning, the one who has 
avoided the sin is rising in his ranks with God. The most that can be said of 
the one who repents is that he can resume his journey to catch up to the for¬ 
mer. But how can he ever catch up? These two are like two men who share 
their means of earning; when one of them earns a thing, so does another. In 
this state, it so happens that one of them loses some of his earning while the 
other continues uninterrupted, doing his best. When the other one regains his 
motivation to compete and returns to work, he finds that his companion has 
earned a lot during this period, and he cannot earn at a rate faster than that of 
his companion. How can they ever be equal? 

Third, the most his repentance can do is erase his sins altogether, and 
become like someone who has not committed those sins, such that his jour¬ 
ney during the period of sinfulness is neutral, neither for nor against him. How 
is this comparable to the effort of one who continues to earn and profit? 

Fourth: God dislikes sins and defiance of His commands, and so, in the 
period before repentance, the sinner earned God’s dislike, whereas the share 
of the obedient one was pleasure. Since God continues to be pleased with him, 
he is doubtless better than the one with whom God was pleased, then became 
displeased, and then became pleased again. Continued pleasure is better than 
that interrupted by displeasure. 


Ibn Qayyim al-Jawziyya - 978-90-04-41341-2 
Downloaded from Brill.com05/07/2020 06:09:00PM 
via University College London 



CHAPTER 4 


629 


ItJ) 4 j^J I-L& -\*j 4 ] ^ .d^ya)! 4j jJ3j £ 4Jw« <J[^Ll£, j <L*Jb ^C 4oli£ (j) I(_Jl^)l 

. <ulc 2 Ijj 1 Ic^3 £ 4jis j) I cfAlx. 4 j U L« dJj £ L yjj Ojy* 0 j^j 01 lift -l>-1 

£ 

.6 j^v« ^JiU (J,[ j) «(.jl^ 

£ £ £ ==* <* £ 

(Jj Ij 4C 1^:1 i\.L^a3 j I (Jj^i <_4Lya)) *4,l~/23 4 jI jjH3 4jbjll dAij 4 jjjj (j I IclJliJI 

.£■ I ^ w41 IlSC^s 


(J*’ 6 *'' 

44il <— 3 Ij* Jf^" ^ (_£*a)) ^Ja.l' ^Jft 4jl £4 j2j^Jw lw-C Ijft ^UAj^ 

. cAl ^ ^ ^ 4JL« ^J>*^a3 1 In) 1 I Aft ^ I £ l^-y^u 4j jj 

id y*ry^ )ij>cn>-lj £ [L>-j^aJ 4 j jj] ^aP ^-a*j ^ ty* 4 j 2 jlia 3 

. ^J>»*^a3 1 0^^^ £ I I IAft^ £ ^Uj 4^J ^.^P^la I £ ^l^~ 1 ) 0) lift A^-1 

. £ 

4Hd>-j ^ 0 J>£$ ^(3jp L^l ^ ^jal 1 4jL^A OtysaxiT ^alx)l l) 1 *^A! (3 ^ *(_il^)) 

# «■ «• «• 
l*»^3 ? 43 UJj 4 ) ^ li £ j >-1 yyM 3 dJ 1Sj £ 4 j 1>JJ d jy» ^*4IU« I O Ij 1S ^ 4J1 4X> Icj £ 4H>-j ^ ^CI 

J \^- 1 £ 4 }-*^ ^LwC**« L* I £ 1 ^ -lv^C_) I ^4)_^^* 

4^ibil 4^ 4lT;^l ISU (J J^Vlj £ i^JL> l«w«^vl I I 4C l>^ l^ 

LvC*»« ^^3 £ \yy^ LwC<»« 0 Jll I <_^\)j «A3 4»*>' l>^ £ t. ^lc^ 

?4j!jLv-C 4 ) (j^li £djJaJ 4^>-ly^ 

* > «• e- 

d-U ^ Jr*£ £l^l**J X i y 9 n\Sjr^X jy^uj £4jlix*« I JA y£- (j) 4 j jIi)I 4jIc (j) It^Jl^)! 

?^lj jft J/ 4 )^ft l^I^ 4 ) *)l 4-wyaxil 

£ ' £ 

4la>- £<^-jjjj)L I Aft cJl*nJw 1 6 j^ 4ji)1^-j 4^?l*^ ^c C-*<4ir 4ii! 0 ) i^l^)) 

> £ * \ 

4JIP U^dlj 4\il jtr y&- I-1a tj) <—«J £Lwyd!j 4lP cJji.^1 44ili £lydj)| ^jall Ja>-j £^^1! 

.^1*411 411^- (_£.!)) {j* y *~-**^) l>^j^) OU £4JLP {^g*2j ^ 4Ha5 


Ibn Qayyim al-Jawziyya - 978-90-04-41341-2 
Downloaded from Brill.com05/07/2020 06:09:00PM 
via University College London 



630 IBN QAYYIM AL-JAWZIYYA, MADARIJ AL-SALIKIN 

Fifth, sinning is analogous to drinking poison, and repentance is its antidote 
and cure, and obedience is good health and protection. Continued health and 
protection is better than health interrupted by ailment and drinking of poi¬ 
son from which one then gets better; these may, alternatively, lead to death or 
chronic illness. 

Sixth, a disobedient person has placed himself at a great risk. His fate re¬ 
volves around three things. First, he could die by the poison; second, he may 
lose strength because of it, even if he is saved from death; and third, total recov¬ 
ery or improving one’s health even beyond the previous state. Most common 
outcomes, however, are the first two; the third outcome is seldom. One is cer¬ 
tain to be harmed by the poison, even as he hopes for getting better, unlike him 
who has not taken the poison to begin with. 

Seventh, the obedient one has surrounded himself in the garden of obedi¬ 
ence with a fortification, the enemy having no recourse to him; his fruit, flowers, 
freshness, and blossom is ever on the increase. The disobedient one, in con¬ 
trast, has opened a hole into the wall of his fortress, thus allowing thieves and 
enemies to come, who have raided and destroyed the garden left and right, 
corrupting its branches, spoiling its walls, plucking its fruit, burning down 
its alleys, cutting off its water or reducing its flow. When can this one return 
to his earlier state? When its gardener catches up and fixes it back up, set¬ 
ting right what has been spoiled, restoring the waterways, repopulating what 
has been trampled, he can either return it to its original state or not quite 
the same, or perhaps better. He cannot, however, catch up to the garden that 
retained its full blossom and beauty, if not increased and redoubled its fruit and 
plants. 

Eight, the enemy’s hope to deceive a servant must have been due to the lat¬ 
ter’s lack of knowledge or weakness of determination, and that is why such a 
person is called “ignorant.” Qatada, God be pleased with him, said that the Com¬ 
panions of the Prophet, God grant him blessing and peace, said that whatever 
is used to disobey God is ignorance. Thus, God said of Adam when he commit¬ 
ted a sin: “And We did not find resolve in him” [20:115], and said, “And persevere, 
as did the most resolute among the Messengers” [46:35]. The enemy does not 
hope to deceive a person whose resolve and faith are strong and knowledge 
sound, and he is, therefore, better. 

Ninth: Sin cannot but leave an ill effect; it absolutely must, either by wholly 
destroying a person or causing him loss and chastisement before forgiveness 
and entry into paradise, or loss of rank, or cooling down of the fire of faith. 
Repentance works to remove these effects and atone for them, whereas the 
righteous practice of the obedient servant works to increase and raise his rank. 
This is why the nightly standing [in prayer] was an additional [obligation] for 
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the Prophet, God grant him blessing and peace, specifically, for he worked to 
raise his ranks, while others may do the same to atone for their sins. How dif¬ 
ferent is one from the other! 

Tenth, the journey of the one who remains directed toward God is enriched 
by the entirety of his deeds, and the more his acts of obedience accumulate, 
the more they grow and earn more. He is like a traveler [in trade] who earned 
ten times his original capital, and he traveled again with this capital and earned 
ten times that, and traveled a third time with all this wealth and returned with 
a similar profit, and so on. If he interrupted his travel even once, he lost all of 
his potential redoubling of the profit or more. This is the meaning of some of 
the knowers, “If a servant attends to God for so many years and then turns away 
from him for a moment, what he is lost in that is greater than all that he previ¬ 
ously earned.” This is correct in the meaning [just explained], for he lost during 
that period of being away the profit of all of those deeds, which is greater than 
the prior profit. If this is the case of him who turns away, how much more so 
is it true for him who disobeys and sins? This should suffice in explanation of 
this point. 

Another group prefers the one who repents without denying that the first one 
has more good deeds than him. They offer a number of arguments. 

First, the worship of repentance is the dearest to God, the most honored 
to Him, for the Exalted loves those who repent frequently. If repentance were 
not the dearest thing to Him, He would not test the most honored of creation 
with sin. It is because of His love for repentance that He afflicted His servant 
with sin, which causes His beloved [human being] to repent and for His love 
to increase for him. For He has special love for those who repent, explained in 
what follows. 

Second, for repentance, God has a special rank that no other act of obedi¬ 
ence can match. This is why the Exalted is delighted with his servant’s repen¬ 
tance to Him with a delight greater than can be measured, as the Prophet, God 
grant him blessing and peace, likened it to the delight of one who finds his ride 
with his food and drink in a barren, ghastly land, after having lost it and with 
it the means and hope for his life. He did not find this delight in any other act 
of obedience except repentance, and it is known that this delight has a great 
effect in the state and the heart of the one who repents, a delight greater than 
can be expressed. It is among the secrets of decreeing sins for the servants, 
for a servant reaches through repentance the rank of beloved, becoming dear 
to God, for God loves those who repent frequently and loves a servant who 
is frequently tested and then repents. This is further explained in the follow¬ 
ing. 
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Third, repentance contains the humility, meekness, and flattering praise for 
God that is dearer to God than many external acts of righteousness, even if in 
measure and weight such are greater. For humility and broken-heartedness are 
the heart and soul of worship. This is further explained by what follows. 

Fourth, the attainment of humility and broken-heartedness for the one who 
repents are more perfect than in any other worship. [These attributes] are 
found also in the humility of neediness, worship, and love, yet, they are distin¬ 
guished by the broken-heartedness that comes from having been disobedient. 
God is closest to His servant when the servant is humble and broken-hearted. 
As it appears in an Israelite report, “O Lord, where do I find You?” He said, “At 
the breaking of [my servants’] hearts because of Me.” This is why, “the closest 
the servant is ever to God is in prostration.” 75 

Consider the words of the Prophet, God grant him blessing and peace, in 
what he narrates from his Lord Almighty, 

He (God) said on the Day of Resurrection, “0 son of Adam, I asked you 
for food and you did not feed Me.” He said, “O Lord! How could I feed You, 
and You are the Sustainer of the worlds?” He said, “Such and such of my 
servant asked you for food, and you refused; had you fed him, you would 
have found that with Me. O son of Adam, I asked you for drink and you 
refused Me a drink.” He said, “O Lord! How could I give You a drink, and 
You are the Sustainer of the worlds.” He said, “Such and such of my ser¬ 
vants asked you for a drink, and you refused. Had you given that to him, 
you would have found that with Me. O son of Adam, I was sick and you 
did not visit Me.” He said, “O Lord! How could I visit You, and You are the 
Sustainer of the worlds?” He said, “Such and such of my servants was sick, 
but you did not visit him. Had you visited him, you would have found Me 
there.” 76 

Note that in the last case of the sick person, God said “You would have found 
Me there,” while in the other two cases, he said “You would have found that 
with Me.” The reason being that a sick person is in a miserable state, and if he 
is a believer, his heart is humbled before God, and God is with him. 

This, and God knows best, is the secret of the acceptance of the supplica¬ 
tion of the three, one who is oppressed, a traveler, and a fasting person; this is 
so because of the humility and broken-heartedness in each one of them. For 


75 Muslim #482. 

76 Bukhari #178; Muslim #2569. 
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the homelessness and humility that a traveler finds in himself, just as in the 
case of a fasting person, break the animalistic, ferocious wall of the ego and 
makes one meek. 

The point is that the candle of bounty, grace, and gifts is placed in the can- 
dleholder of broken-heartedness, and one who has been disobedient and then 
repents finds abundance of that. This is further explained by what follows. 

Fifth, a sin when accompanied by repentance is better for a servant than 
many deeds of righteousness. This is the meaning of the saying of some of the 
Predecessors, “A person may commit a sin which may lead him to paradise, 
and one may act obediently but that may take him into hellfire.” People asked 
them how that could be. They said, “If one commits a sin, but then regrets it, 
unable to forget it and rest in peace, he laments standing, walking, and lying 
down; he thus courts true humility, repenting and begging for forgiveness, and 
this leads him to paradise. On the other hand, one who does a good deed may 
become filled with it; walking, sitting, lying down he remembers it and feels 
elated, proud, and self-satisfied, until these lead him to destruction .” 77 

Thus, the sin leads to obedience and good deeds and states of the heart such 
as fear of God, shame before ffim, throwing oneself before Him with the head 
lowered and humbled, weeping and lamenting, facing his Lord, and each of 
these effects are more beneficial from an act of obedience that causes him self- 
satisfaction, arrogance, and denigration of the people, seeing them as low and 
lacking. No doubt, this sinner is better before God, nearer to salvation and suc¬ 
cess, than such a self-righteous worshipper, satisfied with himself and boastful 
of his deeds and state toward God Almighty. He may even be hostile to people 
if they fail to honor and sanctify him and bow before him, his heart filled with 
hatred for those who do not do so. If he were to truly examine his ego he would 
see these tendencies hidden there, which is why you will find him angry with 
anyone who does not acknowledge his greatness and piety and right of recog¬ 
nition. He would find fault with him in the guise of protecting God’s rights. 
If, however, someone who honors him and humbles himself before him does 
something far worse than the one who fails to honor him, he would open the 
door of excuses and hope for such a person, closing his eyes, ears, and tongue 
[from criticizing]. He would say, No one is infallible but prophets, God’s peace 
be upon them. He perhaps thinks that [the sycophants’] sins are forgiven by 
their acknowledgment of his majesty, grandeur, and nobility. If God wishes well 
for such a servant, He causes him to fall into a sin that would break him and 
know his true worth by it, save God’s servants from his evil, lower his head, and 


77 Abu Nu'aym, Hilya, 3 : 242 . 
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cure him of the malady of conceit, pride, and haughtiness toward Him and His 
servants. Such a sin would be more beneficial to him than many acts of righ¬ 
teousness, like medicine that cures a stubborn disease. As this has been said to 
express the situation of Adam, upon him be peace, and his exit from paradise 
because of his sin: 

O Adam, do not worry about the goblet that spilled, it has brought you 
wisdom by ridding you of a malady with which you were not suitable for 
Our company: through it, you have donned the cloak of servanthood: Per¬ 
haps your affliction has a good end /Perhaps bodies find health through 
maladies 

O Adam, you used to enter upon Me like kings to kings, but today you 
enter like servants to kings. 

O Adam, if I protected you and your offspring from sin, upon whom 
will I bestow My forbearance, forgiveness, pardon, and repentance, when 
I am the Most Oft-returning in repentance and mercy? 

O Adam, do not grieve over my saying to you, “Get out of here,” I cre¬ 
ated it for you, but go down to the abode of struggle, sow the seed of piety, 
rain on it with the clouds of tears, and when the crop of love is strong and 
deep, standing on its stem, come harvest it. 

O Adam, I did not send you down from the garden except so that you 
can climb back to Me; I did not expel you to deny you, but so that you 
come back. 

If grief has come between you and Us 

Or the abode is far from you and Us 

The love that you pledged still awaits 

The slip that afflicts you will be set aright 

O Adam, a sin by which you come humbly to Us is dearer to Us than an 
act of obedience by which you vaunt to Us. 

The wailing of a sinner is dearer to Us than the litany of the vainglori¬ 
ous. 

O son of Adam, so long as you call upon Me and hope for Me, I will for¬ 
give you regardless of what you have done, I do not care. O son of Adam, 
if your sins have reached the highest heavens, then you begged Me for 
pardon, I will pardon you. O son of Adam, if you meet Me with the entire 
earth’s load of errors, but without having associated partners to Me, I will 
come to you with the same measure of forgiveness . 78 


78 This is paraphrase based on a Hadith report; see Tirmidhi # 3540 . 
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It is reported that one of the worshippers used to circle [the Ka'ba] at night, 
asking his Lord during the circling to protect him from His disobedience. Once, 
he fell asleep and heard someone say, “You ask Me for protection from sin, and 
all My servants ask Me for protection from sin; but if I granted them it, upon 
whom shall I bestow My pardon and forgiveness? Whom shall I return to with 
repentance? How would My generosity, forgiveness, and grace show?” Or some 
words like that. [Now, to continue:] 

O son of Adam, if you believe in Me without associating partners with 
Me, I would appoint the carriers of the Throne and those around it exalt¬ 
ing My praise to seek forgiveness for you while you sleep in your bed. 

In a great divine saying reported in the Hadith of Abu Dharr, God be pleased 
with him, 

My servants, you err night and day, and I forgive your sins. Whoever knows 
that I am able to forgive, I will forgive him, I do not care. 79 


And, 


O My servants who have transgressed against your selves, do not lose hope 
in God’s mercy. Surely God can forgive all sins. He is the Forgiving, the 
Merciful. [39:53] 

O My servant, do not feel helpless. The supplication is your part, its 
response is Mine; begging for pardon is yours, granting it is Mine; seeking 
repentance is yours, replacing bad deeds with good deeds is Mine. 

This is further explained by what follows. 

Sixth, the saying of the Almighty, 

Save him who repents and believes and does righteous work; as for such, 
God will replace their evil deeds with good deeds. God is ever Forgiving, 
Merciful. [25:70] 

This is the greatest good news for the penitent if his repentance is accompanied 
by faith and good works, which is the reality of repentance. Ibn Abbas said, “I 
did not see the Prophet, God grant him blessing and peace, more delighted by 


79 This is a combination of narrations from Muslim #2577 and Tirmidhi # 2495 . 
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anything like his delight when this verse was revealed, ‘Lo! We have given you 
a manifest victory, that God may forgive you of your sins that which is past and 
that which is to come, and may perfect His favor unto you, and may guide you 
on a right path’ ” [48:1-2]. 

There is disagreement on the nature of this replacement [of bad deeds with 
good deeds referred to in 25:70]: is it in this world or afterlife? There are two 
opinions. Ibn ‘Abbas, God be pleased with him and his companions said that 
it is the replacement of their bad deeds with good deeds, replacing their poly¬ 
theism with faith, fornication with chastity, lying with truthfulness, dishonesty 
with honesty. On this view, the meaning of the verse is that their bad char¬ 
acteristics and deeds have been replaced with beautiful characteristics and 
righteous deeds, like an ill person when he becomes well or one afflicted when 
he finds wholeness. 

Sa'Id b. al-Musayyib 80 and other Successors said that it is the replacement 
by God of their evil deeds with good deeds on the Day of Resurrection, giving 
them a good deed for every bad one. Those who say this offer as proof a tradi¬ 
tion narrated by al-Tirmidhi in his Jaml al-Husayn b. Harith reported to us that 
Wakf reported to us that al-A c mash reported to us on the authority of al-Ma‘rur 
b. Suwayd, on the authority of Abu Dharr, God be pleased with him said, that 
the Messenger of God, God grant him blessing and peace, said, “I know the last 
man to be saved from the fire. He will be brought on the Day of Resurrection 
and it will be said, ‘Show him his minor sins, and conceal his big ones.’ He will 
then be told, ‘You did such and such, you did such and such.’ He will acknowl¬ 
edge readily, fearing that the big ones will appear any time. Then it will be said, 
‘Give him a good deed for every bad deed he did.’ So he will say, ‘But I have many 
sins I do not see here!”’ Abu Dharr, God be pleased with him, said, “I saw the 
Messenger of God, God grant him blessing and peace, laugh so much that his 
molars showed.” 81 

This is a sound tradition, but the reasoning that they offer based on it 
requires deliberation. For this person has already been punished for his bad 
deeds and entered hellfire, and then was taken out of it and then given a good 
deed for every bad deed as God’s charity to him, beginning with the number 
of his sins. This is not the same as the replacement of bad deeds with good 
deeds, for if that had happened, he would not have been taken to account as 
a repentant person is not taken to account. What we are talking about here is 


80 Sa'Id b. al-Musayyib (d. 94/713), also known as Abu Muhammad, was the highest-ranked 
Successor in knowledge, and one of the seven famous leading scholars of Medina. See 
Siyar 4:217. 

81 Tirmidhi #2596; Muslim #190. 
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concerning one whose bad deeds are replaced with good deeds, so his good 
deeds increase. How does this Hadith support this? 

People have turned to this tradition, arguing with it the aforementioned exe¬ 
gesis of the given verse, and you now know what is in it. The Predecessors, 
however, have deeper and more meticulous understanding that many later 
commentators have missed. 

The argument by this tradition is in fact correct but after establishing a prin¬ 
ciple, which if known, the subtle argument by it can be known, which is that 
the sin must necessarily have an effect, which is removed in part by repentance, 
and in part by good deeds that erase it at other times, in part through calami¬ 
ties that atone for it, and in part through entering hellfire to be purified from 
its effect. This last occurs if the effect of the sin is great and the earlier factors 
do not suffice to erase it, and one must enter hellfire, for there cannot be the 
slightest impurity in paradise, and only he who is pure in every way may enter 
it. If anything remains in him of the impurity of sins, he must go through the 
fire of trials in order to purify the gold of his faith from impurities and thus 
become fit for the abode of the King. 

If this is understood, then it is clear that the effect of sin can be removed 
in part by sincere repentance, which is the strongest of means, and in part by 
paying its due and purification in the fire, and once one is purified in the fire 
and the effect of the dirt and filth is removed, it is fitting that he will be given a 
good deed in place of every bad one. Given that the removing power of repen¬ 
tance is greater than that of hellfire and dearer to God, for it is the base, it is 
only fitting that [through repentance] the said replacement can be attained. 
This is explained further by what follows. 

Seventh, the repentant servant replaces his every bad deed with good deeds 
by regretting it, for that is the repentance for that bad deed, as repentance is 
essential regret, and repentance from any sin is a good deed. Thus, every act 
that he did is removed by repentance that takes its place and being a good 
deed, he ends up with a good deed in place of every bad one in this respect. 
Contemplate it—it is the subtlest of perspectives. 

Accordingly, this good deed [of repentance] becomes equal to his previous 
bad deeds, or they maybe more or less than them depending on the sincerity of 
his repentance, the truthfulness of the penitent servant, and the actions of his 
heart that accompany [the act of repentance], all of which increase the bene¬ 
fit of that against the harm of the bad deed. This is among the finer points of 
repentance, further explained by the following. 

Eighth, the sin of a knower of God Almighty and His command may lead to 
good deeds that are greater and better than it, more beneficial and beloved to 
God than protection from that sin. [These include] humility, broken-hearted- 
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ness, fear, constant imploring, and compensation by flaunting the enemy [i.e., 
devil] by doing good deeds greater than its avoidance, so much so that Satan 
says, “I wish I did not make him do what I did,” and he regrets tempting him 
to do it in the same way that the one who did it regrets doing it. But how dif¬ 
ferent are the two regrets! God loves his servants’ flaunting at and enraging his 
enemy as mentioned earlier, and this is part of worship and is attained through 
repenting and compensating [for the sin], and attainment of what God loves 
through repentance and increase in good deeds following it. It causes replacing 
every bad deed with a good one, rather, many good ones. Consider the saying 
of the Almighty in the verse, “God replaces their bad deeds with good deeds”: 
He did not say one for one, which means it is possible that He replaces one bad 
deed with a number of good deeds, according to the state of the one for whom 
it is being replaced. 

As for the case mentioned in the tradition, the man who was punished for 
his sins did not have his sins replaced with good ones in this world due to sin¬ 
cere repentance and its effects, and he did not have what it takes to have each 
sin replaced with good deeds. He was given one good deed for every bad one, 
and the Prophet, God grant him blessing and peace, remained silent about his 
major sins, for when he got to it he laughed and did not clarify what was done 
with those. He taught that God replaces a good deed for every minor sin. But 
there is a fine allusion in the tradition that includes both major and minor sins 
in two ways. First, He says, “conceal from him his major sins,” and this suggests 
that when he said the replacement of the minor sins he mentioned them and 
sought to have them replaced as well, and their replacement was of greater 
import to him and he would be happier and more delighted by that. Second, 
the laugh of the Prophet, God grant him blessing and peace, when mentioning 
it, suggests his surprise at the favor bestowed on him, and how he confessed his 
sins, even those not mentioned to him or asked of him, for only the small ones 
were presented to him. 

Blessed be God, the Lord of all worlds, the most Munificent of all, the Noblest 
of all, the Benevolent, the Gentle, the one who seeks the love of His servants 
through myriad favors, connecting Him to them through every path of every 
kind. There is no god but He, the Most Merciful, the Ever Merciful. 


11 The Full Meaning of Repentance 

Many people interpret repentance to mean resolve that one will never return 
to the sin, its immediate renunciation, regret over having committed it in the 
past, and, if the sin was against the rights of another human being, then a fourth 
condition must be added, which is to make it right with him. 
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What they have mentioned is one of the meanings of repentance, rather, 
its part, but in the words of God and His Messenger, God grant him blessing 
and peace, repentance means that, but equally also resolve to carry out and 
adhere to what one has been commanded. It cannot be completed with sim¬ 
ply renouncing the sin, resolving to not do it, and regret, until one is solemnly 
resolved to do what he is commanded. This is the reality of repentance; it is the 
name of both things. When mentioned along with the command to do what 
one is commanded, its meaning is limited to what people have mentioned. 
However, when mentioned alone, it includes both things. It is like the word 
“taqwd," in the sense that when mentioned alone, it means doing all that God 
Almighty has commanded and desisting from all that He has prohibited; when 
mentioned along with a command, it means simply desisting from what is pro¬ 
hibited. 

The essence of repentance is to return to God Almighty by adhering to what 
He loves and renouncing what He dislikes. It is, therefore, the return from the 
disliked to the liked. Return to what is loved is one part of its signification, and 
return from what is disliked is the other part. 

This is why God has made the ultimate success contingent upon doing what 
is commanded and desisting from the prohibited, “Repent to God, O believers, 
so that you maybe successful” [24:31]. Everyone who repents, hence, is success¬ 
ful, and one cannot be successful except one who performs what one has been 
commanded and desists from what one has been prohibited. 

The Almighty said, 

And those who do not repent, such indeed are the transgressors. [49:11] 

One who fails to perform one’s duty is a transgressor, just as someone who com¬ 
mits what is prohibited. To remove the signification of transgression through 
repentance includes both [i.e., performing what one is commanded and desist¬ 
ing from what is prohibited]. Human beings are of two kinds, the repentant and 
the transgressors, with no exception. The repentant are those who are 

given to worship, frequent in praise (of God), travelers (in the way of God), 
who bow down and prostrate, who command right and forbid wrong, and 
who protect God’s limits. [9:112] 

This tells us that protecting the limits set by God is a part of repentance. Repen¬ 
tance, therefore, encompasses all of these matters. A repentant person is called 
repentantbecause he returns from God’s prohibition to His command and from 
His disobedience to His obedience, as noted earlier. 
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Repentance, then, is the essence of the religion of Islam; all of religion is 
included in the signification of repentance. This is why a repentant person is 
said to deserve being God’s beloved, for God loves those who repent constantly; 
and God only loves those who do what they are commanded and desist from 
what they are forbidden. 

Repentance is return from what God dislikes inwardly and outwardly to what 
He loves inwardly and outwardly. Its signification includes Islam, Imdn, and 
Ihsdn, and it encompasses all of the stations. This is why it is the ultimate goal 
of every believer; it is the beginning of the matter and its end, as mentioned ear¬ 
lier. It is the purpose for which the creation as well as command were brought 
into existence; affirmation of divine unicity is part of it, or rather, its greatest 
component on which it is built. 

Most people fail to grasp the great worth of repentance as well as its reality, 
let alone establish it in knowledge, practice, and spiritual experience. God has 
not reserved His love for the repentant except because they are the elite of His 
creation. 

Were the name repentance not inclusive of all of the laws of Islam and real¬ 
ities of faith, the Lord would not be delighted in the repentance of His servant 
with that great delight. Therefore, everything the people say of stations and 
states are nothing but details and effects of repentance. 

11.1 Repentance and Seeking Forgiveness 

As for seeking forgiveness, it is of two kinds: mentioned along with repentance 
and alone. It is mentioned alone in the saying of Noah, God be pleased with 
him, “Seek forgiveness of your Lord, He is Oft-forgiving: He sends the heavens 
over you raining;” [71:10-11] and the saying of [the prophet] Salih to his people, 
“If only you ask God for forgiveness, you may hope to receive mercy” [27:46]. 
God Almighty also says, “And seek forgiveness of God, for God is Forgiving, 
Merciful” [2:199]; “God is not One to punish them while they seek forgiveness” 
[8:33]. 

It is mentioned along with [repentance], as in the saying of the Almighty, 
“And (bidding you): Ask pardon of your Lord and turn to Him repentant. He 
will cause you to enjoy a fair estate until a time appointed. He gives His bounty 
unto every bountiful one” [11:3], and the saying of Salih to his people, “So ask 
forgiveness of Him and turn unto Him repentant. Lo! my Lord is Nigh, Respon¬ 
sive” [11:61], and the saying of Shu'ayb, “Ask pardon of your Lord and then turn 
unto Him repentant. Lo! my Lord is Merciful, Loving” [11:90]. 

Therefore, seeking forgiveness when mentioned singly is like repentance; 
rather, it is repentance, as it includes the quest for forgiveness, which is the 
removal of sin and its effect and prevention of its evil. 
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It is not merely the concealment of sin as some people think. For God indeed 
conceals the sins of those who seek forgiveness and those who do not. Conceal¬ 
ment, however, is an implication of its signification or its part, and its reference 
to it is either by inclusion or by implication. The essence of [seeking forgive¬ 
ness] is protection from its evil, and from the same root is [the word] mighfar 
[helmet], as it is what saves and covers the head from harm, and concealment is 
necessary to this meaning, else [other headdresses like] the turban or skull-cap 
are not called mighfar, even though they conceal the head. We conclude that 
something cannot be called mighfar unless it provides more than covering: it 
must also protect. It is seeking forgiveness that saves one from the punishment 
in His saying, “And God is not One to punish while they asked for forgiveness” 
[8:33], for God does not punish one who is asking for forgiveness. As for him 
who insists on sinning while demanding forgiveness from God, then this is not 
an unqualified asking for forgiveness, which is why it does not prevent the pun¬ 
ishment. Seeking forgiveness, therefore, includes repenting, and repentance 
includes seeking forgiveness: each one is implied by the other when unqual¬ 
ified. 

When the two words are used together, then seeking forgiveness means ask¬ 
ing for protection from the evil and harm of what is in the past, and repentance 
is returning to God and begging for safety from the evil of what one fears in the 
future of more evil deeds. 

There are two sins there. One is the sin that has already occurred, and seek¬ 
ing forgiveness is to seek protection from its evil effects. The other is the repe¬ 
tition of the same sin in the future. Repentance is the determination to not do 
it again. Return to God includes both of these, return to Him so He saves him 
from what has passed, and return to Him to save him from the evil and bad 
deeds that He fears from himself in the future. 

[Another example is] that the sinner is like someone who has traversed a 
path that leads him to ruin and does not bring him to his destination. He is 
now commanded to turn his back on it and return to the path that does bring 
him to his destination and success. 

There are two things here, parting from one thing and returning to the other. 
Repentance more specifically signifies the return, whereas seeking forgiveness 
signifies the parting. When mentioned alone, they both signify both meanings. 
This is why, and God knows best, the command came to do both in order in His 
saying, 

Seek forgiveness of your Lord, then return to Him. [rr:52] 

The return to the path of Truth comes after parting from the path of falsehood. 
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Furthermore, seeking forgiveness is of the class of seeking to remove a harm, 
whereas repentance is seeking a benefit. Seeking forgiveness is to be saved from 
the evil of the sin and repentance is to attain after protection what one loves; 
both of them require each other when they are mentioned alone, and God 
knows best. 

11.2 Sincere Repentance 

[The mutual implication of seeking pardon and repentance] becomes clearer 
when one mentions sincere repentance and its reality. The Almighty said, 

O believers! Turn unto God in sincere repentance! It may be that your Lord 
will remit from you your evil deeds and bring you into Gardens of flowing 
rivers underneath... [66:8] 

Hence, He made the protection from the evil of bad deeds, which is their expi¬ 
ation, by removing what the servant hates, and entering him into the Gardens, 
which is the attainment of what the servant loves, contingent upon the attain¬ 
ment of sincere repentance. The word nasuh is on the pattern fa’ut, a form 
of fail [subject] intended for exaggeration, like shakur [exceptionally grate¬ 
ful] and sabur [exceptionally patient]. The root is n-s-h, which is to remove a 
thing from deception and foreign impurities, and it meets in its larger deriva¬ 
tion with nush when it is pure; nush in repentance, worship, and consultation 
all mean removing them from any deception, deficiency, and corruption, and 
performing them in the most perfect fashion. Nush is the opposite of decep¬ 
tion. 

The expressions of the Predecessors have differed on this even as they go 
back to the same meaning. ‘Umar b. al-Khattab and Ubayy b. Ka‘b, 82 God be 
pleased with them both, said, “Sincere repentance is that one repents from 
the sin and then never returns to it, just like the milk does not return to the 
udder.” Al-Hasan of Basra said, “It is that the servant become regretful over 
what has passed, resolved to never return to it.” Al-Kalbl said, “That he seek par¬ 
don by the tongue, feel regret by the heart, and hold his limbs from it.” SaTd b. 
al-Musayyib said, “Sincere repentance is that by which you are sincere to your¬ 
self”; he thus gave it the meaning of sincere advisor to the repentant person, 
making the object into the subject. The first opinion gives it the meaning of the 


82 Ubayy b. Ka‘b (d. 22/643) was among the select group of Companions given the task of 
compiling the Qur’an during the lifetime of the Prophet; see Siyar 1:389. 
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object, that is, the repentance in which the repentant is sincere and did not 
mix it with deceit, thus it is either in the meaning of “that which was accom¬ 
plished with sincerity,” as we use rakuba or haluba in the meaning of markuba 
and mahluba. Alternatively, it could be given the meaning of the subject, that is, 
[the repentance] that is sincere, pure, and truthful [to the person who does it]. 

Muhammad b. Ka‘b al-Qurazi, God have mercy on him, said, “Four things 
hold it together: seeking pardon by the tongue, renouncing it by the body, inner 
commitment to never return to the crime, and abjuring evil company.” 

I say that sincerity in repentance comprises three things. 

First, inclusion and encompassing of all sins in it, such that no sin is left out 
of its scope. 

Second, confluence of all the resolve and truthfulness in it, such that there 
remains not the slightest hesitation, blaming [of someone else] or wait [to see 
what happens]; rather, he embraces it with all of his resolve and determination. 

Third, its purity from impurities and defects that compromise it, its occur¬ 
rence for the fear and trepidation of God Almighty alone, desire for what He has 
and fear of what He has, 83 not like someone who repents to protect his influ¬ 
ence, honor, status, power, or to protect his spiritual state, or his strength and 
wealth, or seeking people’s praise or avoiding their blame, or so that fools may 
not overpower him, or to end his addiction to sin, or fearing poverty and help¬ 
lessness, and other such defects that compromise its soundness and sincerity 
for God. 

The first pertains to what one repents from, the third to Him to whom he 
repents, and the middle one pertains to the person and ego of the repentant 
one. Sincerity of repentance is truthfulness in it, purity, and all-inclusiveness, 
and doubtless such repentance requires and includes seeking pardon, and 
erases all sins. It is the most perfect kind of repentance. God alone is sought 
for help and reliance, there is no power to change or resist except through God. 


12 Sins: The Object of Repentance 

On the difference between expiation for bad deeds and forgiveness of sins. 
These two are mentioned alongside each other in the Book of God as well as 
separately. They are together in the saying of the Almighty reporting the words 
of His believing servants, “Our Lord, forgive our sins and expiate our bad deeds 


83 Both ladayhi and ‘indahu mean what is ‘with’ God, but the former with greater intimacy 

than the latter; one uses iadayya to refer to one’s siblings, and 7 ;ndl to one’s possessions. 


Ibn Qayyim al-Jawziyya - 978-90-04-41341-2 
Downloaded from Brill.com05/07/2020 06:09:00PM 
via University College London 



CHAPTER 4 


657 


«. ft «. 

L® ^ ^2^ l , -M U) I 1^-3 -15 I C d^xjil I cJ__^ V1 lJ^ji) I 3 1^ 

__ «. «. 

4^a)l^ A^’b i^\ £^J>di)l ^x£ _jl t4j J^~J *b <s* (_£*-£ £4j jb>-j ^J ii^-3 y^xL* ^xX 

. AS^U^j 


«. «. >, 

^^taVlj itjb^sDb jblxX^Vl Is-U^l 4 xj j I lAtol AJ^-j j2l)l {j JJ*" (JlS^ 

.«l)Ij>-VI 6 b^*V*-9 ^obsUb 3 ^*) I ^_/jb?^!j col-^Vb 

«. 

Aj'^Aj 4jjl)I ^ ^c^u)I 

«* «. 

.A^jjljC V^ Uj3 1^31 l^xl^lj ^jJj^l I(Jj VI 

tjlisbc! Vj ^^b Vj 3 3^* 6 -Up V UU^- ^ 4iJ^j JJUtfllj ^*)l ^b**r[ *ci^L? 

.Lf- IjjL. aicjpj 4?.}!j[ l^lc 

' 

^ 1*7 aw I ^® i_3^^- I ^ | (3 ^ Ut) I ^Jlx) l_^ l^«lJ I ^® iU- bU) I 

£41v«L jj 4^sal®j 41®j>-j 4JfeL>- Ja.i.4-- <. Jj£, /^S"" V Ca-Up U? 4^&_^lj 4jj] U-3 4*P ^\j AZxJlS-j 

«. «. «. «. «. 
aJc JaLU^ *}U1 j! <— JjA! jl t^'U)! -U“- «■ lc -\l*4i | j | £aJL«j 4jj5 jzl(2s>- j\ a] 1>- Jai^- jl 

«■ «■ 

lf^ ^-jJb ^jbl ^Jlxjl ^y* idA)^ y^~3 Ax^^UV jl iUjJ^I 41*^3 *L^2jl) j! C»l^.i.**J' 

• J*rj ^ ^ 


> t fr 

t ^b) I d^lA) (J^lxXi lj C-Jjl jyT [ (3^^ ] dJbJjj .41® <-Jy^ Lc (JUj (Jj^/^3 

w ft 

^il4*J 4 j jll! fi JA 0^ o«j *)!j *— 3 jjjii 1^3 4 j ^yaJ3 .4^*obj 

4Jc j C0lxl**J, I 4)ilj . 4j jJ 1 0 j^j l® 1 ^j L y jjI j^~.J J blil** ^ 1 

.ib'yisyVj 


. <_J jjl fi jJ&j* j £djbbu<J! j^uiSsj J 

jbjiiU .j^-VI ^ ^ 4 i« U-^*« j<>-Ij ^oyj^ (J,Uj awI <_^ ^ «-L>- -i 5 j 

✓ O XX' /fix/ X XU/ X fix O u/ X X' XX O 0 X /C 4 

<^jijj VI ^® li jjj bcbx*« Up U/^j 3 U) ^apli U»j^> •^jj-^jbl a^Up j^p ^"b>- (^Uj aJ y& 


Ibn Qayyim al-Jawziyya - 978-90-04-41341-2 
Downloaded from Brill.com05/07/2020 06:09:00PM 
via University College London 



658 IBN QAYYIM AL-JAWZIYYA, MADARIJ AL-SALIKIN 

and receive us [upon death] with the righteous” [3:193], and separately as in His 
words, “And those who believe and do good works and believe in that which is 
revealed unto Muhammad—and it is the truth from their Lord—He rids them 
of their ill-deeds and improves their state” [47:2]. His words concerning forgive¬ 
ness, "... therein for them is every kind of fruit, with pardon from their Lord” 
[47:15], and His words, “Our Lord, forgive our sins and our transgression in our 
affair” [3:147], and the like. 

There are four things here: sins, bad deeds, forgiveness, and expiation. 

By sins is meant the major ones, and by bad deeds the minor sins in which 
expiation from error can suffice, and the like. And [because of their being 
minor] He allowed expiation for them; the term kaffara is derived from expi¬ 
ation ( takflr ), which is why expiation has no power or use in dealing with 
the major sins, in the more sound of the two opinions. It does not work, for 
instance, to atone for murder or false testimony in the majority opinion in the 
school of Ahmad and Abu Hanlfa. The evidence that by bad deeds is meant 
minor sins and that expiation applied to them is found in the words of the 
Almighty, “If you avoid the maj or ones that you are forbidden We shall remove 
your minor ones and admit you to a noble entrance” [4:31]. In Sahlh Muslim 
from the tradition of Abu Hurayra, it is reported that the Messenger of God, 
God grant him blessing and peace, used to say, “The five daily prayers, one Fri¬ 
day prayer to the next, and from one Ramadan to the next, are expiations for 
what is between them if the major sins are avoided.” 84 

The word maghfira [granting of pardon] is more comprehensive than the 
word expiation [takflr), for the former includes safety and protection as well, 
whereas the latter includes concealment and removal. When mentioned singly, 
each one is implied by the other, as mentioned earlier. His words, “He will 
remove from them their bad deeds” includes both minor and major ones, and 
both erasing them and protecting from their evil. When mentioned alone, expi¬ 
ation may include the worst of deeds, as the Almighty said, “So God may remove 
from them the worst of what they have done” [39:35]. 

When this is understood, the secret of the promise of expiation rather than 
forgiveness upon calamities, afflictions, grief, and exhaustion is understood, as 
in his saying in a sound tradition, “A believer does not suffer from sorrow, grief, 
or harm, even a thorn that pricks him, but that God removes through it some 
of his errors.” 85 Afflictions cannot independently cause forgiveness of sins, and 
nothing brings forgiveness of all sins except repentance or good deeds that 


84 Muslim #233. 

85 Bukhari #5641-5642; Muslim #2573. 
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overwhelm and erase the sins; for [good deeds] that are like an ocean are not 
altered [in their purity] by carrion [lying in it]; when the water reaches two 
qullahs’ [volume], 86 it does not lose its purifying quality due to some dirt. 

Those who have sinned have three rivers in which they can seek purifica¬ 
tion in this world; and if they are not sufficient to purify him, they are purified 
in the river of the Fire on the Day of Resurrection. These are the river of sincere 
repentance, the river of good deeds that drown out the burdens surrounding 
them, and the river of great afflictions that expiate. When God wishes well for 
a servant, He enters him into one of these three rivers so that he comes on the 
Day of Resurrection clean and pure and does not need the fourth river. 

12.1 One Return from the Servant, Two from God 

The repentance of a servant to God Almighty is surrounded by repentance from 
God before it and after it; his repentance, hence, is between two instances of 
repentance from God, before and after. For He turned to him in repentance by 
way of permission, granting of success, and inspiration, and then God turned 
to him again in acceptance and reward. The Almighty said, 

God has turned in repentance to the Prophet, and to the Immigrants and 
the Helpers who followed him in the hour of hardship. After the hearts of 
a party of them had almost swerved aside, then turned He unto them in 
repentance. Lo! He is Full of Pity, Mercy for them. 

And to the three also who were left behind, when the earth, vast as it 
is, was straitened for them, and their own souls were straitened for them 
till they bethought them that there is no refuge from God save toward 
Him. Then turned He unto them in repentance that they (too) might turn 
(repentant unto Him). Lo! God! He is the Relenting, the Merciful. [9:117— 
118] 

The Exalted declares that His turning to them in repentance preceded their 
repentance to Him, for that is what made them penitent, and was the cause of 
their repentance, which shows that they did not repent until He came to them 
in repentance, for a thing cannot be found without its cause. 

An example of this is His guidance of the servant before he finds guidance, 
for he finds guidance through His guiding him. The servant’s Ending of guid¬ 
ance brings about another kind of guidance by which God establishes him in 
his guidance. Among the rewards of guidance is God’s guiding of a person, just 


86 Vessel or container used for drinking water. 
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as a punishment of misguidance is misguidance that follows it. God Almighty 
said, “And those who are guided He increases them in guidance” [47:17]. God 
guided them first so they found guidance, then He increased them in guidance. 
The opposite is true of the people of error, as the Almighty said, “When they 
went astray, God sent their hearts astray” [61:5]. This second straying is a pun¬ 
ishment for their misguidance. 

This kind of decree is the secret of His name, “the First and the Last,” for 
He is the one who prepares and extends [His help], from Him is the cause and 
the effect, He is the one who gives refuge from Himself, offers protection from 
Himself, as the most knowledgeable of creation to Him said, “I seek Your refuge 
from You.” The servant repents constantly, and God responds to it constantly; 
the repentance of the servant is to turn to his Master after rebellion, and the 
repentance from the Lord is of two kinds, granting of permission and the grant¬ 
ing of success, acceptance, and preparation. 

12.2 The Beginning and the End of Repentance 

Repentance has a beginning and an end. Its beginning is to return to God by 
walking to His straight path that He has installed for His servants that brings 
them to His pleasure. He commanded them to adhere to it in His words, “And 
this is My path that is straight, so follow it” [6:153], and in His words, “And 
you surely guide to a straight path, the path of God to whom belong all that 
is in the heavens and that is in the earth” [42:52-53], and in His words, “And 
they were guided to the best of the words and to the path of the Praiseworthy” 
[22:24]. 

Its end is the return to Him in the hereafter, passing through His path that He 
has installed, leading to paradise. Whoever returns to God in this world through 
repentance, returns in the hereafter with reward. This is one of the interpreta¬ 
tions of His words, “And he who repents and does righteous work, he surely 
returns to God with a good return” [25:71]. Al-Baghawl and others said, “He 
returns to God with a good return means he returns to Him after death a goodly 
return, raised above others.” The first repentance, referred to in His words, “And 
he who repents,” is return from ascribing partners to God, and the second one 
is return to God Almighty for reward and compensation. 

The second interpretation is that the reward includes the essence of the 
command, and the meaning is, whoever resolves and wills to repent, let him 
make his repentance to God, to His being alone, and none else. 

The third interpretation is that the intended meaning is what is implied by 
this meaning, which is to make him aware and alert to the One to whom he is 
turning in repentance, hence, the verse means: Let him pay heed to who it is 
that he repents and returns to, it is to God and none else. 


Ibn Qayyim al-Jawziyya - 978-90-04-41341-2 
Downloaded from Brill.com05/07/2020 06:09:00PM 
via University College London 



CHAPTER 4 


663 


.[lyr-U 1 ] *&l JlS .Ua*j '4*>Us)l csl^all \y» j* 

/ ^ / i^/ fi. ^ ^ 

^jjl Ijplj Us^> :(JUj £pll JaI (j <l«S\Cj cL'Ij ^Ja j*Ajl_}j ilj-fcaU Vjl j*aIj^ 

*>>/ » tf 

. ^-^xj^) ^C [p*X] Aj^jIP A^WI Acj^'yi 6.1^5 1J 4\i! 

— t- 

y&y (. Ij I AJL«j C -Wl I j L dxl I y£$ L « J>~ V Ij (Jj ^ I» 4J?" I j jJl) I I JAj 

-Lx) jj .«dAl* dX SjP \y » I Aj (J^X"I ^^P 1 (JIB ^A^uL. A^Lj A^uL. A^Lj -Lxj (_£X) 

i< 

J y&y jjj O^LdL y <—> j)l X jjj c J$L 'yi dxj O-L** (J?[ AC y>-J -Lx)l Aj .<, j|jj 4)ilj jj 

.cljlpl j 


* i, . ft 

yA L 6 0Lx) 4 -v>A) (_£ XI I A_L I^I^Ld 4\i I _j) I l&j t {£c***.3 ^ Aj^l) 

«■ . > * ' * y * -* ^ *s»%^ .,_■ «■ 

C[153*^1x5^1] <^6^Xjjld L-JL-*v« ^X& Ojj^> XjjJj Jj_^Lvi y*\j £Aj! yi&J 

Jo ^ / x* 5 / 5j- x ^ ox/ ✓ 2 

# , (_^^) s y^ ^ ^ L -*Ji 1 ^ L 4 ) (_£J^ aw! J?lI“V^ dX!j^> 14) yA->^ 

' ^ ^ • s ' s s \"y * ' ' * s ft' 

xo ^ / }} 0/0 / uj »j * / } y 

.[24:^1] ^aJ-l JalJUjOfej J^l y> L r Ja]\ (J,l IjOaj^ :4jij ‘[53-52:<_Sjj-iJ'] 

> ^ 

4lil (^*”^ L/^ L^l y* A^yaJ aJ^I dliclxl! ^ aJ[ V"-^ 

o ^ . ft ft . . 

a) jP (3 ^ *^>*^ I-1 aj j^)L clxll j aJ[ X6La 

till* 4Ul <J[ :»jjcj JlS .[7i:Ol5ijill] <^Lb» 4»l <J[ 4jU U-Uj J^j (Ot 

«< >\j < y a j» :a1j 3 *6jiSU ^oj^p ^JOsaj ^il aJ[ ^ 

.Sljgaij *l>a ill J! Vlsllj 4dJytJ! 

Jao^tJs Ualjlj ajjJI Jc ^«j : (_§Ab • (/ »VI ,_j*^ JiJ^b 

<* ^ 

.dj|Vx) V Ly^)^->* A^>-j)j 4Ai! AX.jj 

ft «■ 

i^xlij *aJ^aJ^<—^Ij ^y* a^^\cIj c^xl! ILa ^oi LLDI ^Jj^DI 

■ 6 J?P cil cilV'l® t L/ 4 O* ^l^.y 


Ibn Qayyim al-Jawziyya - 978-90-04-41341-2 
Downloaded from Brill.com05/07/2020 06:09:00PM 
via University College London 



664 


IBN QAYYIM AL-JAWZIYYA, MADARIJ AL-SALIKIN 

This is similar to one of the interpretations of His words, “0 Messenger, con¬ 
vey what has been sent down to you from your Lord, and if you do not, you have 
not conveyed His message” [5:67], that is, beware what results for one who dis¬ 
obeyed His command and failed to convey the message. 

The fourth interpretation is that the repentance is first attained through 
intention and resolve; when the resolve is strengthened and consolidated, the 
act of repentance is born of it. The first repentance is through determination 
and intention to do it, and the second one is through the actual repentance. The 
meaning would be, Whoever repents to God with will, intention, and resolve, 
only his repentance is to God in reality. This is similar to his words, God grant 
him blessing and peace, “Whoever’s migration is toward God and His messen¬ 
ger, his migration is toward God and His messenger; and whoever’s migration 
is toward a worldly thing he seeks or a woman to marry, his migration is toward 
whatever he intended to do.” 87 

12.3 Minor Sins 

Sins are classified into major and minor based on clear texts of the Qur’an, the 
Sunna, and the consensus of the Predecessors, as well as rational consideration. 
God says, 

If you shun the major ones that you are forbidden, We will do away with 
your minor sins. [4:31] 


Also, 


Those who shun the major sins and shameful deeds, save the Lamam. 

[53:32] 

ft is reported authentically from the Prophet, God grant him blessing and 
peace, that he said, “The five daily prayers, one Friday to the next, one Ramadan 
to the next erase what is between them if the major ones are avoided.” 

As for what is reported from Abu Ishaq al-lsfara’ini, God have mercy on him, 
that he said, “All sins are major, there is nothing minor about them,” his mean¬ 
ing was not that they are all equal in their burden, such that the sin of the 
prohibited looking [with lewdness at a prohibited member of the opposite sex] 
is the same as the sin of fornication. Rather, his meaning is that with regard to 


87 Bukhari #1; Muslim #1907. 
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the greatness of Him who is being disobeyed, all sins are major. Yet, some are 
bigger than others. The disagreement here is merely semantic and does not 
affect the meaning. 

What has been given by the Lawgiver has been called lamam and muhaqqi- 
rdt, as in the tradition, “Beware the muhaqqlrdt (underestimated) of the sins.” 
It has been said that the lamam that is mentioned in the verse is among the 
major sins, as related by al-Baghawi and others. They say that the intention of 
the exception is one who comes in contact with the major sin just once and then 
repents; he falls into it and then never again, rather than taking it as a habit. On 
this view, the exception of al-lamam from the general command of avoidance 
would be that it does not occur: major sins are not committed by them at all, 
but only minor ones. 

The majority, however, holds that the meaning is a categorical exception 
from the major sins; namely, they never commit the major ones, yet lamam may 
happen. The placement of categorical exception after an affirmative statement 
is deemed beautiful; it means that the majority of the case is the opposite [of 
what is stated in the exception], and it occurs when the exception becomes 
true. Thus, in this affirmation the meaning is a clear negation. That is, they do 
not engage in the major sins and shameful deeds whatsoever; it is good, there¬ 
fore, to make an exception of accidents. 

Perhaps this is what encouraged Abu Ishaq [al-IsfaraTni] to say, “Sins are all 
major,” since the essence of exception is to eliminate it entirely, especially if it 
is the cause [of major sins]. However, the texts as well as the consensus of the 
Predecessors rest on the division of sins into minor and major. 

They disagree in two respects, first, what is al-lamam, and second, concern¬ 
ing the major sins: is there a limited number of them, or any limit to them? We 
shall mention something concerning both. 

12.4 The Meaning of Lamam 

A group of Predecessors have said that al-lamam refers to momentary indul¬ 
gence in the sin once, without returning to it; even if the sin is major. 

According to al-Baghawi, this is the position of Abu Hurayra, Mujahid, al- 
Hasan and the narration of Ata’ from Ibn Abbas that he said, as did Abdallah 
b. ‘Amr b. al-‘As, “The lamam is anything short of ascribing partners to God.” 
Al-SuddI said that Abu Salih said, “I was asked concerning the saying of God 
Almighty ‘save al-lamam’, so I said, ‘It is a man who falls into a sin then never 
returns to it.’ I mentioned this to Ibn ‘Abbas, who said, ‘Surely, a noble angel 
aided you [in this response].’” 

The majority of scholars, however, hold that al-lamam are sins that are short 
of the major ones. This is also the more authentic of opinions reported from 
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Ibn ‘Abbas, as narrated in Sahlh al-Bukhdri from the tradition of Tawus on the 
authority of [Ibn ‘Abbas] who said, 

I have not seen a better example of lamam than what Abu Hurayra reports 
from the Prophet, God grant him blessing and peace: God has designated 
a portion of fornication for every son of Adam that must inevitably reach 
him. So, the fornication of the eye is seeing, the fornication of the tongue 
is speaking, and the egos wishes and desires, and the genitalia either con¬ 
firm or deny it. 88 

Muslim also narrated it from the tradition of Suhayl b. Abl Salih from his father 
from Abu Hurayra, and it says, 

And the fornication of the two eyes is seeing, the fornication of the two 
ears is listening, the fornication of the tongue is talking, the fornication 
of the hand is touching, and the fornication of the leg is walking [to the 
place of sin] 89 

Al-Kalbl said, “Al-lamam has two interpretations. [The first interpretation is] all 
sins for which God has not explicitly prescribed a punishment for in this world 
or in the hereafter. Such are the sins that are erased by the five prayers so long 
as the major sins and lewdness are avoided. The other interpretation is that al- 
lamam is a major sin that a Muslim may indulge in time after time, but then 
repents.” 

SaTd b. Al-Musayyib said, “It is what occurred to the heart.” That is, passed 
by it. 

Al-Husayn b. al-Fadl said, “Al-lamam is like looking without intention, which 
is forgiven. If he looks again, it is no longer lamam; it is a sin.” 

Ata’ narrates that Ibn ‘Abbas said that the Messenger of God, God grant him 
blessing and peace, said, 

If you forgive, O God, forgive all 

Which servant of Yours is free of slip-ups? 90 


88 Bukhari #6343. 

89 Muslim #2657. 

90 TirmidhI #3284. 
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A third group opines that the lamam refers to those sins that were committed 
in the days of Ignorance before their Islam, for God will not hold the believers 
accountable for those. That is because the polytheists said to the Muslims, “Just 
yesterday you partook in what we do!” God then revealed this verse. This is the 
saying of Zayd b. Thabit and Zayd b. Aslam. 

The correct opinion is that of the majority, which is that lamam means 
minor sins such as [to use sexual acts as an example] a look, a touch, a kiss, 
and the like. This is the saying of the majority of the Companions and their 
followers. It is the opinion of Abu Hurayra, Abdallah b. Mas'ud, Ibn Abbas, 
Masruq, and al-Sha‘bI. This is not contradicted by the saying of Abu Hurayra 
and Ibn Abbas in another narration, “It is that he falls into a major sin then 
never returns to it,” for al-lamam either means both, as stated by al-Kalbi, or as 
Abu Hurayra and Ibn Abbas count one who commits a major sin once without 
insisting on it, rather just a slip-up once in his life, as a minor sin [al-lamam]. 
They perhaps thought that because it is big for the one who commits it many 
times. This is part of the understanding of the Companions, God be pleased 
with them, and the depth of their knowledge. Doubtless God forgives His ser¬ 
vant once, twice, or thrice; the fear of adversity is for him who takes the sin 
as his habit and commits it repeatedly. There are many reports of the Prede¬ 
cessors that reiterate this lesson and the consideration of the reality confirms 
it. 

It is reported concerning All, God be pleased with him, that a thief was 
brought to him and he sentenced him to amputation of the hand. He said, 
“0 Chief of the Believers, by God I have never stolen except this once.” He 
said, “You lie.” When his hand was amputated he asked him, “Tell me the 
truth, how many times have you done this?” He said, “This many times.” He 
said, “You are telling the truth now. God does not take His servant to account 
the first time” or something like that. For the first sin, even if it is not a 
minor sin, it is of the same class. Therefore, the two opinions reported of Abu 
Hurayra and Ibn Abbas are in agreement rather than contradictory. God knows 
best. 

This word [ al-lamam] has the meaning of “getting near and turning back 
from” an act time after time. It is said, alamma bi-kadha, that is, he got close 
to it without completely getting on top of it. This is why the kiss and the touch 
are called lamam because they get one close to what comes next. It is said, So- 
and-so does not visit us except limdman, that is, time after time. Therefore, the 
meaning of the word is established in the two ways in which the Companions 
interpreted the verse. 
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12.5 Interlude: The Principle of Linguistic Exception in the Qur’an 
The verse, “Those who avoid the major sins and lewd deeds except the slip-ups,” 
does not mean that they do not avoid [sin], for that would mean it is praise for 
them for not avoiding the slip-ups, which is an unacceptable meaning. Rather, 
this exception is only understood from the context and meaning of the speech, 
which is to classify human beings into righteous and unrighteous, and that God 
will recompense one kind for their evil and the other for their good. He then 
mentions the righteous and characterizes them as those who avoid the major 
sins and lewd acts. Its meaning is that one cannot be righteous, rewarded for his 
goodness, and saved from the punishment of God except if he avoids major sins 
and lewd deeds. It is appropriate [linguistically] to mention the slip-ups alog- 
side the major sins, even if the former are not counter in the latter, yet they are 
mentioned alongside as they are of the same class as [major] sin and lewdness. 

The principle of exception is that what is excepted must be of the class from 
which it is being excepted, even if it is not the same thing and does not share 
its label. As the saying of the Almighty, “They shall not hear any nonsense there 
in; only greeting of peace” [19:62]; for the greeting of peace is a kind of speech 
that is the class containing both nonsense and greeting. Similarly, His words, 
“They shall not taste therein neither cool nor drink, except scalding water and 
purulence” [78:24-25]. Scalding water and purulence are both part of the sense 
of taste. In the first case what is being said is, They shall not hear anything but 
greetings of peace, and in the second, They shall not taste in it except scald¬ 
ing water and purulence. The mention of one member of the class is by way of 
elucidation so that its negation is lucid and clear, not general that accepts the 
exception of this single instance. The same is true for the saying of the Almighty, 
“They have no knowledge except the following of conjecture” [4:157]. Conjec¬ 
ture is part of the feeling that is the class of knowledge and conjecture. 

A finer point is that the inclusion of exception imparts an understanding 
through implication, as the saying of the Almighty, “And marry not those your 
fathers married from women except what has passed” [4:22]. Its meaning is that 
marrying the women of the fathers is a cause for punishment except what hap¬ 
pened in the past of this kind of behavior, for that is forgiven. Similarly, “And 
that you gather two sisters except for what has passed” [4:23]. Its meaning could 
also be that such a thing may have been permitted in prior Laws [of God], and 
that is an exception to the prohibition and blame being stated here. It is lin¬ 
guistically beautiful to say, “except what has passed.” Consider it well, for this is 
the finer point of the Arabic language. 

As for His saying, “They shall not taste therein death, except the first death” 
[44:56], this exception is to underscore the eternity of life and nonexistence of 
the taste of death. [The exception] makes the negation [in the main clause] 
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more general which does not accept any exception. For if there were an excep¬ 
tion, that would have been the one to mention as an exception. This exception, 
then, is in fact the same as reconhrmation and elucidation to protect the gen¬ 
erality [of the main clause]. This is true for every categorical exception. Think 
about it, as it is one of the secrets of the Arabic language. 

[The poet’s] saying, “There was no one on the premises/Except the remains 
of a stable. ,.” 91 By it is understood that if there were someone else there, I would 
have excepted him rather than mentioning the remains of a stable where there 
is no one. 

Close to this is the word aw [or], in the saying of the Almighty, “Then after 
that their hearts became hardened: they are like rocks, or even harder” [2:74], 
and His saying, “And we sent him to a hundred thousand or more” [37:147]. This 
is like clarification of the intention that the meaning of the main clause is real, 
not an exaggeration. That is, if their hearts are not more than rocks in hardness 
they are at least as hard, and if their number was not more than a hundred 
thousand, it was not less than it. Thus, He mentioned aw here for clarification 
to protect the meaning of a hundred thousand [in the main clause], and that 
that number has not been used as an exaggeration. And God knows best. 

12.6 Major Sins 

There are several opinions among the Predecessors about the major sins, all of 
which converge to the same or similar basic meanings. 

It is reported in the two Sahlhs [of al-Bukhari and Muslim] among the 
reports of al-Shu‘bi from Abdallah b. Amr from the Prophet, God grant him 
blessing and peace, who said, 

The major ones are: ascribing partners to God, abuse of parents, murder, 

and false testimony. 92 

Both [al-Bukhari and Muslim] also record from Abd al-Rahman b. Abi Bakra 
from his father from the Prophet, God grant him blessing and peace, who said, 
“Shall 1 not warn you of the greatest of the great [sins]?” three times. They said, 
“Of course, O Messenger of God.” He said, “Ascribing partners to God and abus¬ 
ing one’s parents,” and then he sat up from reclining and said, “and beware the 
false testimony,” and he kept repeating it until we said, “We wish he stopped.” 93 


91 Part of the verse of the last pre-Islamic poet, al-Nabigha al-Dhubyanl. 

92 Bukhari #6675; Muslim #88. 

93 Bukhari #2654; Muslim #87. 
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It is also recorded in the Sahlh in the tradition of Abu Wa’il, from ‘Amr b. 
Shurahbil, from Abdallah b. Mas'ud, who said, 

I said, “0 Messenger of God, which sin is the greatest?” He said, “That 
you ascribe partners to God when He is the one who created you.” I said, 
“Then what?” He said, “That you kill your child fearing that he or she will 
share your food.” I said, “Then what?” He said, “That you commit adultery 
with the wife of your neighbor.” 94 God then revealed as a confirmation 
of the words of the Prophet, God grant him blessing and peace: “And 
[good believers are] those who do not call upon any other than God, nor 
kill a soul that God has forbidden except justly, nor commit fornication.” 
[25:68] 

It is recorded in the two Sahlhs that the Prophet, God grant him blessing and 
peace, said: “Shun the seven destroyers.” They said, “What are they?” He said, 
“Ascribing partners to God, sorcery, killing a soul that God has forbidden except 
justly, consuming usury, consuming an orphan’s property, fleeing from the bat¬ 
tlefield, and slandering chaste, innocent believing women.” 95 

Shu'ba narrated from Sa'd b. Ibrahim, who said that he heard Humayd b. Abd 
al-Rahman narrate from Abdallah b. Amr, God be pleased with them, from the 
Prophet, God grant him blessing and peace, who said, “Among the greatest of 
major sins is that a man swears at his parents.” The said, “How could a man 
swear at his parents?” He said, “He swears at the father of another man so he 
swears back at his father, and he swears at his mother, so he swears back at his 
mother.” 96 

It is recorded in the tradition of Abu Hurayra, God be pleased with him from 
the Prophet, God grant him blessing and peace, who said, “Among the greatest 
sins is that a man call into question the honor of his brother without right.” 97 

Abdallah b. Mas'ud said: “The greatest of sins is associating partners with 
God, feeling safe against the power of God, and despair in the mercy of God.” 

Sa'id b. Jubayr said that a man asked Ibn ‘Abbas, God be pleased with them 
both, concerning the major sins, “Are they seven in number?” He said, “Rather, 
they are closer to seven hundred, except that no sin is major with repentance 
and no sin is minor with persistence.” 

He also said, “Every means to disobedience is a major sin; whosoever com¬ 
mits one of these should beg God for pardon, for God does not punish with 


94 Bukhari #4761; Muslim #86. 

95 Bukhari #2766; Muslim #89. 

96 Bukhari #5973; Muslim #90. 

97 Abu Dawud #4877. 
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eternity in hellfire from the community except him who turns back from Islam, 
or argues against a duty, or denies predestination.” 

‘Abdallah b. Mas'ud said, “A major sin is whatever is forbidden by God in Sura 
al-Nisa’ from its beginning until the verse, ‘If you shun the major sins that you 
are forbidden, We shall erase your minor sins’ [4:31], that is a major sin.” 

‘All b. Abi Talha said, “A major sin is whatever God has threatened [the doer 
of] with the Fire, wrath, curse, or chastisement.” 

Al-Dahhak said, “A major sin is what God has threatened the doer of with 
a limit ( kadd ) in this world or chastisement in the Hereafter.” Al-Husayn b. al- 
Fadl said, “Whatever God has called a ‘major’ or ‘great’ sin in the Qur’an, as in 
His saying, ‘It is a great offense’ [4:2], ‘Their murder is a major error,’ [17:31], 
Associating partners to God is surely a great wrong’ [31:13], ‘Truly, your decep¬ 
tion was an enormous one’ [12:28], ‘Glory to you! This is a great slander’ [24:16], 
and ‘Truly, that was an enormous thing before God’ [33:53].” 

Sufyan al-Thawri said, “The major sins are those in which there is injustice 
between you and the servants [of God], and the minor ones are those that 
are between you and God, for God is the Munificent, He overlooks.” He cited 
as proof the tradition of Yazid b. Harun, from Humayd al-Tawil, from Anas b. 
Malik, who said, the Messenger of God, God grant him blessing and peace, said, 

A caller calls from inside the Throne on the Day of Resurrection, “0 com¬ 
munity of Muhammad, God the Exalted and Almighty has forgiven you 
everything, believing men and believing women, except mutual wrong, 
so enter paradise by My mercy.” 98 

I say that the meaning of Sufyan is that the sins that are between the servant and 
God are easier than the wrongs among the servants, for the former are removed 
by seeking forgiveness, [divine] amnesty, [Prophet’s] intercession, and the like. 
As for wrongs among the servants, they must be set right. It is recorded in al- 
Tabarani’s aL-Mu’jam, 

Injustice on the Day of Resurrection is in three registers with God: one 
register from which God will not forgive anything, which is associating 
partners to God. Then he recited, “God never forgives that a partner be 
ascribed to Him” [4:116; 4:48]; one register from which God leaves nothing, 
which is the wrongs of the servants against each other; and one register 
about which God does not care, which is the wrongs of a servant that are 
between him and his Lord. 


98 al-Baghawi, Tafsir 1:607; al-Tabaram, al-Awsat 5:222. 
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It is known that this [third] register consists of both major and minor sins, 
but they concern the rights of the Most Generous of all. What He forgives and 
overlooks of His rights is many, many times what He takes into reckoning, and 
so it is easier than the register from which nothing is left [unaccounted for] due 
to His justice and conveying of all rights to their owners. 

12.7 Incorrect Opinions concerning Major and Minor Sins 

Malik b. Maghul [d. 159] said, “The major sins are the sins of the people of inno¬ 
vation, whereas minor sins are the sins of the people of Sunna.” 

I say what he means is that heretical innovation is one of the major sins, and 
it is greater than the major sins of the people of Sunna, or the major sins of the 
people of Sunna are minor compared to heretical innovation. This is the mean¬ 
ing of the saying of one of the Predecessors, “Heretical innovation is dearer to 
Iblls than disobedience, for innovation is something one does not repent from, 
whereas disobedience one repents from.” 

It has also been said that “The major sins are those committed intentionally, 
whereas the bad deeds are those committed in error, forgetfulness, coercion, or 
[evil] thoughts passing through one’s mind, that are forgiven for this commu¬ 
nity.” 

I say that this is the weakest of opinions on the matter any way you look at it. 
For error, forgetfulness, and coercion are not counted as disobedience or sin to 
begin with. As for intentional acts, they are of two types, major and minor. Per¬ 
haps the author of this saying thinks that all sins are major, and that the minor 
ones are those that God has forgiven for this community and therefore they do 
not form a part of the required acts. This is incorrect, for major and minor sins 
are of two types under the class of disobedience, and it is impossible for a class 
to exist if it has no member. 

It has also been said that the major sins are the sins of those who consider 
them permissible, like the sin of Iblls, and minor sins are the sins of those who 
ask for forgiveness, like the sin of Adam, peace be upon him. 

I say that deeming sins permissible can be attributed either to unbelief or 
interpretation; if he was aware of the ground of prohibition and denies it, such 
a one is an unbeliever, and if he does not know he is either one who offers 
an interpretation or blindly follows someone else. As for one who asks for for¬ 
giveness, all his sins major and minor are forgiven; there can be no major sin 
if one asks for forgiveness. This distinction, then, is also a weak one, except 
if the meaning of its author is that when a person who deems a prohibited 
thing permissible commits it deserves a bigger punishment than one who 
accepts the prohibition, regrets it, and seeks forgiveness for it. This would be 
correct. 
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Al-SuddI said, “The major sins are those God has prohibited from among the 
big sins, and the bad deeds are those that lead to the major ones or follow from 
them in which both the righteous and the wicked partake, like the look, the 
touch, the kiss, and the like.” He offered as proof the saying of the Prophet, God 
grant him blessing and peace, “The two eyes commit fornication, the two hands 
commit fornication, the two legs commit fornication, and the genitalia either 
confirm or deny it.” 99 

It has also been said that the major sins are those that are deemed small by 
the servants and the minor ones are those that are considered great by them 
and fear falling into them. Those who hold this opinion offer as proof what al- 
Bukharl has narrated in his Sahlh from Anas, God be pleased with him, who 
said, “You do deeds that are lighter in your eyes than hair that we used to con¬ 
sider in the time of the Messenger of God, God grant him blessing and peace, 
among the destroyers.” 100 

I say concerning the saying of al-Suddl that “The major sins are those God 
has forbidden from among the major sins,” this constitutes defining a thing by 
itself. His meaning is only that what is prohibited is of two types. First, what 
constitutes a corruption in itself, where doing it in itself is the source of evil, 
and this is a major sin, such as murder, theft, slander, and fornication. Second, 
what precedes and leads to these sins, such as the look, the touch, the talking, 
and the kissing, that are prelude to fornication, are among the minor sins. The 
minor sins are from the class of means whereas the major sins are from the 
class of objectives and ends. 

As for him who says, “What people deem minor is major and what they deem 
major is minor,” if he meant by it that the distinction comes down to people’s 
consideration of a sin as major or minor, then it is false. For people think that a 
look is small and the act of lewdness is major. If, however, he meant that [ser¬ 
vants’] deeming of a sin as small makes it major with God and their deeming 
of a sin as big makes it minor with God, then this is correct. For when his sins 
become small in the eyes of a servant, they become major with God, and when¬ 
ever they become major in his eyes, they become small with God, and the cited 
tradition only refers to this meaning. The Companions, with their lofty status 
and perfect faith, used to consider those deeds disastrous, whereas those who 
came later due to their deficient status and the great difference in their ranks, 
those deeds became lighter than hair. 


99 Ahmad 7:28. 

100 Bukhari #6492. 
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If you wish to understand this, just think if there was anyone among the 
Companions who, upon hearing a clear teaching of the Messenger of God, God 
grant him blessing and peace, opposed it with his analogy, experiential taste, 
spiritual discovery, intellect, or wise policy? 

Was there anyone among them at all who stepped ahead of the command 
of the Messenger of God, God grant him blessing and peace, by using his intel¬ 
lect, analogy, taste, politics, or following of another? God ennobled their eyes 
and protected them from even having to look at the face of someone with these 
claims and share their age with them. ‘Umar b. al-Khattab, God be pleased with 
him, judged him who preferred his own judgment to a clear command of the 
Messenger, God grant him blessing and peace, with the sword, saying, “This is 
my judgment in this.” 101 By God, what if he saw what we have seen and experi¬ 
enced what we have been afflicted with, when the opinion of every so-and-so is 
preferred to the saying of the protected one, God grant him blessing and peace, 
and hostility toward whoever rejects their opinions and prefers the words of the 
protected one? God alone we ask for succor and He is the destination. 

It has been said that the major sins are associating partners to God and what¬ 
ever leads to it and the minor ones are all that is other than associationism, from 
the sins of those who affirm divine unicity. They offer as proof the words of the 
Almighty, “God does not forgive that a partner be ascribed to Him but forgives 
all else for whomever He wishes” [4:rr6]. 

They also offer his words, God grant him blessing and peace, in what he 
reports from His Lord, Blessed and Almighty, “0 son of Adam, if you come to 
Me carrying an entire earth’s load of sins, but without ascribing partners to Me, 
I would come to you with an equal amount of forgiveness.” 102 

They offer as further proof the tradition that has been related both raised [to 
the Prophet] and stopped [at a Companion], 

Injustice on the Day of Resurrection is in three registers. One register 
from which God will not forgive anything, which is associating partners 
to God. One register from which God leaves nothing [without reckoning], 
which is the wrongs of the servants against each other. And one register 
about which God does not care, which is the wrongs of a servant that are 
between him and his Lord. 


101 The reference here is to a tradition concerning the Qur’anic verse 4:65 in which ‘Umar 
allegedly kills the man who questioned the Prophet’s judgment. The report is of question¬ 
able authenticity. A critical discussion of the relevant reports can be found, for instance, 
in Ibn Kathir’s exegesis of the verse. 
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102 Tirmidhi #3540. 
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This is sum total of what they offer as proof, and they have no valid proof in 
any of this. 

As for the verse, the most that can be said about it is that it distinguishes 
between associationism and other sins, since that is a sin that is not forgiven 
except by repentance from ffim. Whatever else that is short of associationism, 
its forgiveness depends on God’s wish, and this proves that all sins are less than 
associationism, and this is true. If the authors of this opinion mean to say this, 
there is no disagreement. If, however, they mean that every sin other than asso¬ 
ciationism is a minor sin, this is false. 

If a question is raised about what the real difference is between association¬ 
ism and other sins: do these judgments pertain to one who repents or one who 
does not, or is one for the one and the other for the other? And what is the 
difference between this verse and God’s saying, “0 My servants who have trans¬ 
gressed against your selves, do not lose hope in God’s mercy. Surely God can 
forgive all sins. He is the Forgiving, the Merciful” [39:53]? 

The response is that the two verses apply to a different group. The verse in 
al-Nisa 5 —‘‘God will never forgive that a partner is ascribed to Him but forgives 
what is other than that for whomever He wills” [4:48]—applies to those who 
have not repented for both types [of sins; i.e. associationism and all others]. The 
evidence is that He differentiated between associationism and other sins with 
respect to the granting of pardon, and it is known by necessity in the religion 
of Islam that associationism is a sin that is forgiven by repentance, or else no 
unbeliever could ever become Muslim. Furthermore, he limited the pardoning 
of all other than associationism to whomever He wishes, but the pardon of sins 
of those who repent is unqualified. This qualification suggests that it refers to 
those who do not specifically repent. 

As for the verse in al-Zumar, “God forgives all sins,” it applies to those who 
repent, because it is general and unqualified; it does not exclude anyone or any 
sin, and it is known by necessity that He does not forgive unbelief as well as 
many other sins. This demonstrates that this inclusiveness and generalization 
are for him who repents. Anyone who repents from any sin, no matter what it 
was, is forgiven. 

As for the other tradition—“If you meet Me with the earth’s load of sins with¬ 
out having associated partners with Me, I will come to you with the same weight 
of pardon”—does not mean that all sins other than associationism are minor, 
but that whoever does not associate partners with God his sins can be forgiven 
no matter what they are, but he must know the connection between the acts 
of the heart with the acts of the body, or else he would not have understood 
the meaning of the Messenger, God grant him blessing and peace, and a great 
confusion would have occurred. 
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Know, then, that this general avoidance of associationism, that one must 
never associate anything with God ever, cannot ever be attained by one who 
persists in disobedience, and it is not possible that one who is addicted to major 
sins and persistent in the minor sins possesses pure testimony of divine unic¬ 
ity, such that he will be deemed as being free of associationism. This is the 
greatest impossibility. My argument will not persuade him who has no share 
of the actions of the heart, whose heart is like a rock or harder, who says, What 
is to prevent me [from sins]? Why should I stop? [All this while testifying to 
divine unicity.] If it can be supposed that such a thing happens, perhaps it is 
not impossible for him. 

Leave alone this heart, tempted and snared by his argumentativeness and 
ignorance, and know that persistence in sin cultivates in the heart the fear from 
other than God, its attachment in hope, love for, meekness before, and reliance 
on other than God, that drag him down into the oceans of associationism. The 
judge on this matter is what man knows of himself if he possesses reason. For 
the ignominy of disobedience inevitably takes charge of the heart, leaving it 
with fear from other than God, which is associationism. It plants in it the love 
of other than God, begging for help in things that satisfy its goals. Such a one’s 
deeds are neither through God nor for Him. This is the essence of association¬ 
ism. 

True, he possesses the testimony to divine unicity that Abu Jahl possessed, 
as do the worshippers of idols, and that is the affirmation of the unicity of 
His Lordship alone. It is the acknowledgment that there is no creator other 
than God, and if such expression of monotheism saved anyone, it would have 
saved idol-worshippers. What counts is the testimony of the unicity of divin¬ 
ity; that is the real difference between the associationists and the monothe¬ 
ists. 

The point is that it is impossible for one who does not ascribe partners to 
meet God with the earth’s load of sins on which he is persistent and from which 
he is unrepentant while possessing sound monotheism, which consists in ulti¬ 
mate love and humility, fear and hope, all for God Almighty. 

As for the tradition of the registers, it only says that the rights of the Lord, 
Blessed and Almighty, are not beyond God’s forgiveness and free gift, and He 
does not care about them as He does about the rights of His servants. That does 
not mean that there is altogether no reckoning for them or that they are like 
minor sins, but rather than that there is tolerance, latitude, waivers, and gifts 
in their respect that do not exist in the rights of the human beings. 

It is clear that they have no proof in what they offer, and God knows best. 

Another group says that all those sins that are between the two limits are 
minor, the major ones being those associated with one of the debts. 
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They mean by the two limits the chastisement in the world and in the after¬ 
life. Every sin threatened with a legislated penal limit in this world—such as 
fornication, drinking, theft, and slander—or warned of for the afterlife—such 
as consuming an orphan’s property, drinking in silver and gold utensils, suicide, 
violation of trust, and the like—are the major sins. Ibn ‘Abbas spoke the truth 
that “They are closer to seven hundred than seven.” 


12.8 Sins of Lovers 

One must heed a matter here, which is that a major sin may be accompanied 
by conditions such as shame, fear, and a sense of its enormity that render it 
minor. Similarly, a minor one may be accompanied by shamelessness, lack of 
care and fear, and sense of its insignificance, which render it major if not the 
most heinous. This matter depends on that which resides in the heart, some¬ 
thing more than the mere act, and a man knows of it in himself and in others. 

Furthermore, a lover is forgiven, as is one who has beautiful acts of righteous¬ 
ness to his credit, for what others may not be; the tolerance that is granted them 
is not granted others. 

I heard Shaykh al-Islam Ibn Taymiyya, God sanctify his soul, say, 

Look at Moses, peace and blessings of God be upon him, who threw down 
the tablets on which God had written with His hand and broke them, and 
pulled at the beard and face of a prophet like himself, namely, Aaron, and 
struck the eye of the angel of death and blinded him, and complained to 
his Lord on the Night of Ascension concerning Muhammad, God grant 
him blessing and peace, for raising the latter above him, but the Lord 
Blessed and Almighty tolerates all that, and loves and honors him and 
indulges him. For he accomplished great feats for God against the great¬ 
est of His enemies, proclaimed His mission, and dealt with the Copts and 
the Children of Israel in the strictest of ways. These few things were like a 
hair in the ocean in comparison. Look now at Jonah son of Matta who did 
not have the same feats as Moses, God grant him blessing and peace, who 
became frustrated with his Lord once for which He took him to account 
and imprisoned him in the hollow of the whale, not tolerating from him 
what He tolerated of Moses. There is a difference, therefore, between one 
who commits a sin without having righteous deeds and virtues that inter¬ 
cede on his behalf and one who commits a sin yet his righteous deeds 
bring all kinds of intercession on his behalf into play. As it is said, 

When the beloved brought one sin 

His beauties brought along a thousand intercessors 
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One’s deeds intercede on his behalf before God, and remember him when he 
falls on hard times. The Almighty said concerning Dhu al-Nun (Jonah), “Had he 
not been among those who sing divine glory, he would have stayed in his hol¬ 
low until the day they are all resurrected” [37:143-144]. But Pharaoh, who had 
no good deed to intercede for him, when he said, “I now believe that there is 
no god but the one in which the Israelites believe,” Gabriel retorted, “Is it now? 
You, who disobeyed before and were among the wicked!” [10:90-91]. 

In the Musnad [of Ahmad] on his authority, God grant him blessing and 
peace, 

The means by which you remember the glory of God, saying ‘Glory be to 
God’, ‘God is great’, ‘Praise be God’s’, all go around the Throne with a hum 
like the hum of the bee, mentioning the name of one who uttered them. 
Does one of you not wish that he had someone who mentioned him? 103 

This is why whoever has more good deeds than bad ones is successful and is 
not punished, and his bad deeds are forgiven for him in charity because of his 
good deeds. This is why the monotheist is forgiven for things for which an asso- 
ciationist is not, for he has upheld what God loves and what He has decreed 
that He will forgive, and He forgives for him what He does not forgive for the 
associationist. 

The greater a servant’s affirmation of divine unicity, the more complete 
God’s forgiveness for him, and whoever meets Him without having ascribed 
any equals to Him at all, He forgives all of his sins whatever they may be and 
does not punish on their account. 

We do not say that none of the monotheists will enter hellfire. Many of them 
indeed will, and they will be chastised in accordance with their crimes, and 
then be released from it. These two things are not contradictory to anyone who 
understood what we have said in the foregoing. 

We add in the following some further clarification due to the greatness of 
this station and the dire need for it. 

Know that the ray of “There is no god but God” pierces through the fog and 
clouds of sins in proportion to its strength, and the strength of that light can 
vary so greatly from one person to another that only God knows. Among men 
there are those whose heart is like the sun shining with its light, others whose 
heart’s light is like a pearl-lit star, others whose light is like a bright candle, and 
yet others like a bright lamp and others like a flickering lamp. This is why these 


103 Ahmad 30:312. 
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^ i, c- 
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lights will appear to their right and in front of them on the Day of Resurrection 
in accordance with this luminosity, that is, in accordance with the brightness 
of this statement in their heart in knowledge, practice, gnosis, and experience. 
The greater and more intense its light, the more it burns away the doubts and 
desires by its strength and intensity, so much so that one may reach a state that 
no doubt nor desire nor sin is encountered by it but that it consumes it. This 
is the state of him who is truthful in his affirmation of unicity, who associates 
nothing with God whatsoever. Any sin, desire, or doubt that nears this light 
burns it. The firmament of his faith is protected by numerous stars against any 
thief of his righteous deeds. The thief can steal nothing from it except by way 
of heedlessness and deception that are unavoidable for a human being. But as 
soon as he awakens and knows what he has stolen from him he recovers it from 
the thief or earns many times the original by his effort. This is how he deals with 
the thieves of both jinn and men, unlike the one who opens up his treasure to 
their ravages and turns his back. 

Affirmation of unicity is not mere affirmation by a servant that there is no 
creator other than God, and that God is his Sustainer and King, as even the idol- 
worshippers would acknowledge despite their polytheism. Rather, it includes 
love, humility, and meekness to God as well as total adherence to his obedi¬ 
ence, purifying his worship for Him, and the determination to attain the high¬ 
est [rank of that obedience] in all of one’s words and deeds, withholding and 
largesse, love and hatred. Such [determination] stands between him and those 
things that call him to disobedience and persistence in it. Whoever knows this, 
knows the saying of the Prophet, God grant him blessing and peace, 

God has prohibited hellfire upon him who says, “There is no god but God,” 

seeking by that God’s pleasure alone. 104 

As well as his saying, 

One who says, “There is no god but God” shall not enter hellfire. 105 

These and other such traditions have caused much confusion among many, so 
much so that some think that they have been abrogated and that they were rel¬ 
evant to the period before commands and prohibitions were revealed and the 
divine law became established. Some interpret the hellfire mentioned here to 


104 Bukhari #425; Muslim #263. 

105 Muslim #33. 
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refer to a special fire for the polytheists and unbelievers. Yet others interpret the 
entrance as meaning eternity, and said, “The meaning of no one entering is that 
he shall not enter for eternity,” and other such disagreeable interpretations. 

The lawgiver, God grant him blessing and peace, did not make [the promise 
of not entering hellfire] dependent on mere saying of the tongue alone, for the 
opposite of this is known by necessity in the religion of Islam. For the hyp¬ 
ocrites do say it with their tongues and yet they are even beneath those who 
openly deny it in the lowest rungs of hellfire. It must therefore be the saying of 
the heart and the tongue. The saying of the heart includes knowing it, affirm¬ 
ing it, knowing the reality of what it demands and excludes, and awareness of 
the negation of divinity to anyone other than God, devoted exclusively to Him 
alone, and its impossibility for anyone else, and the enactment of this meaning 
with the heart in knowledge, awareness, certitude, and spiritual experience. It 
is this [kind of saying it] that causes hellfire to become forbidden upon one; 
every statement upon which the lawgiver has promised whatever reward is the 
only kind of statement that is perfected in this manner. This is like his saying, 
God grant him blessing and peace, 

Whoever says in a day “Glory and praise belong to God” a hundred times, 
his mistakes are removed or sins are forgiven even if they were as many 
as foam on the seas. 106 

This does not occur with merely the saying of the tongue. True, he who says 
with his tongue heedless of its meaning and fails to reflect on it, and his heart 
fails to coincide with his tongue, not knowing its worth or reality, yet hoping 
for reward, his errors are forgiven in accordance with what is in his heart. For 
practices are not different in their form and number but rather in accordance 
with the variance of what is in the hearts. Two deeds might be identical in 
form but they are as different as the heavens and the earth; two men may stand 
in one row in prayer, but their prayers are as different as the heavens and the 
earth. 

Contemplate the tradition of the ticket that will be placed in one pan and 
against it will be placed ninety-nine registers each one as large as the eye can 
see [filled with the man’s sins], yet the single ticket [inscribed with the state¬ 
ment, “There is no god but God and Muhammad is His servant and messenger”] 
will outweigh them all and he shall not be punished. 107 


106 Bukhari #6405; Muslim #2691. 

107 Tirmidhi #2639. 
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It is known that every monotheist has this ticket, yet many will enter hellhre 
due to their sins, but the secret that caused that man’s ticket to outweigh them 
all and erase all the registers, something that does not happen to others, is due 
to the weight and gravity of his ticket. 

If you wish to understand this better consider when you mention someone 
whose heart is filled with love for you versus someone who avoids you and 
does not care about you and prefers others to you, whose heart is attracted 
to another’s love. Is remembering them the same for you? Suppose you have 
two sons, or two slaves, or two wives, like this: would they be equal in your 
eyes? 

Consider also how the heart of the one who murdered a hundred souls was 
transformed by the realities of faith, such that even when dying he set off for 
the journey to the town [of righteous people as part of his repentance], hardly 
able to breathe, facing the pangs of death. 108 This, then, is one thing and faith 
another. He was not deprived and attached to the righteous town and raised as 
if among its residents. 

Something similar happened to the heart of the prostitute who saw that dog 
parched with thirst, eating dirt for any moisture. 109 What occurred in her heart 
at the moment, despite there being no means, helper, or anyone to see her, 
made her descend into the well, fill her shoe with water, clinching it with her 
teeth so she could climb down [and back up] the well, but not allow that [dog] 
to be wasted. [Look also at] her self-sacrifice for this creature that people are 
used to hitting and keeping at bay, to whom she held her quench for his thirst, 
without asking him for any reward or gratitude. The lights of this proportion 
[of faith in God] razed down her [evil deeds of the] past of prostitution and 
she was forgiven. 

Such is the case of deeds and their doers with God, and the doer who is heed¬ 
less of this Alchemical Elixir that, if the slightest morsel of it is placed on deeds 
like mountains of coal, it turns them into gold. It is God we ask for help. 

If it is said that you say that a lover is forgiven for what others are not for¬ 
given, and an ally is tolerated for what others are not tolerated, as well as a 
scholar who is forgiven what others are not forgiven. As al-Tabarani related with 
a good [hasan] chain [of narrators] raised to the Prophet, God grant him bless¬ 
ing and peace, 


108 In reference to the tradition in Bukhari #3470 and Muslim #2766. 

109 In reference to the tradition in Bukhari #3467 and Muslim #2245. 
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God gathered people on the Day of Resurrection in one held and then 
separated the scholars and said, “I used to be worshipped through your 
verdicts, and I know that you used to be mixed just as people are mixed 
[in respect of deeds], and I did not bestow my knowledge on you to pun¬ 
ish you. Go, I have pardoned you.” 

This is the meaning of the hadith, and it has been reported fully linked [in its 
chain of narrators] as well as with a missing link [i.e., Companion]. 

[But if it is said that,] What you mentioned is correct, and is required by 
wisdom, munificence, and bounty; what do you say, then, about the redoubled 
punishment that has been warned for such [righteous ones] if something unde¬ 
sirable occurs from them? 

As in His saying, “0 women of the Prophet, if any of you commit clear lewd¬ 
ness, her punishment will be twice” [33:30]; and His saying, “Were it not that We 
made you firm, you would have almost leaned toward them a little: We would 
then have made you taste double [punishment] in life and double [punish¬ 
ment] in death, then you would not have found anyone to help you” [17:74-75]. 
That is, had We not made you firm you would have leaned toward them in some 
matters, and had you done that, we would have multiplied the punishment 
for you [compared to that of others’] in this world and the next. The Almighty 
also said, “And if he had invented false sayings concerning Us, We would have 
assuredly taken him by the right hand, and then severed his life-artery” [69:46]. 
That is, if he fabricated anything on Our behalf, We would have grabbed him by 
his right hand, cut off his artery and destroyed him. God had indeed protected 
him from reclining toward His enemies even in the slightest and fabricating 
anything about Him the Exalted. Yet, how many supporters of His enemies and 
liars against Him He allows to prosper and does not care [to punish] them, like 
all those who innovate heresies and lies against His Names, Attributes, and reli¬ 
gion. 

What you have mentioned of the story of Jonah, upon him be peace, is from 
this category, for he was not forgiven for his anger and was imprisoned because 
of that in the hollow of the whale. Suffice it to point out the case of the father 
of all humans who was not forgiven for one bite, which became the cause of 
his expulsion from paradise. 

The response is that this is also true and the two things are not mutually con¬ 
tradictory, for whoever has received God’s blessing in perfection, and God has 
chosen him in some respect over others, has given him what he has not given 
others, bestowing him with gifts, singling him out for honor and special near¬ 
ness, and according him the status of a dear friend and ally, his status requires 
protecting the rank of alliance, nearness, and election. He should protect his 
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status from the slightest compromise and obstruction. Due to His special con¬ 
cern for him, and nearness and election that is granted him, the rights of his 
Patron and Master are all the greater and more perfect, and what is demanded 
of him is greater than what is demanded of others. When he becomes neg¬ 
ligent or fails to live by his rank, He alerts him in a way that He does not 
alert those who are far away. Yet also, He forgives [His chosen servants] in 
ways that He does not forgive others. Both things come together for such a 
one. 

If you wish to understand how the two things come together without contra¬ 
diction, know that experience shows this. For a king tolerates from his courtiers 
and clients what he does not tolerate from others, yet also he takes them 
to account and disciplines them in ways that he does not discipline others. 
We have mentioned proofs for both and there is no contradiction between 
them. 

If you had two slaves, sons, or wives, one of whom is dearer and nearer 
than the other, you find both of these things in your treatment of them. Your 
treatment of one of them depends on your nearness, love, and regard for him. 
Considering your benevolence and bounty toward him, you feel more cau¬ 
tion and care for him than for the others. When you look at his goodness and 
love for you, and obedience and service to you, and servitude and sincerity, 
you forgive him and tolerate from him and overlook from him things that you 
do not for others. The two dealings depend on what is from you and from 
him. 

Such a consideration appears in the divine law as well. God has made the 
prescribed limit for one whom he has blessed with marriage, if he transgresses 
to illicit sexual intercourse, which amounts to lapidation, whereas the pre¬ 
scribed limit of him who has not been given this bounty is lashes. Similarly, the 
prescribed limit for the free person, who has the bounty of not being owned by 
another, is twice that of a slave whose status is lower because of his or her bond 
and who does not have this bounty. 

Glory to Him whose wisdom surpasses the intellects of all the worlds 
in creation, command, and reward and testifies that He is the Wisest of the 
Wise. 


God has a secret beneath every difficult point known 
Only to the discerning one who takes the plunge 
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13 Twelve Kinds of Sins in the Qur’an 

On the kinds of sin, and that a servant does not deserve to be called repentant 
unless he rids himself of these. 

These are twelve kinds of prohibitions mentioned in the Book of God Al¬ 
mighty: unbelief, associationism, hypocrisy, wickedness, disobedience, sin, 
transgression, lewdness, wrong, violation [of others’ rights], speaking on God’s 
behalf without knowledge, submission to a path other than God’s. 

These twelve kinds are the axis of everything that God has forbidden and 
all worldly [men or deeds] ultimately end up in one of these, except those 
who obey messengers, God’s blessings and peace be upon them. One may be 
afflicted by more or less of them, or just one, and one may know it or one may 
not. 

Sincere repentance rids one of all of these, and getting rid of them is possible 
only after knowing them. 

We shall mention them and mention when they [are mentioned] together 
and when they are mentioned separately, in order to clarify their definitions 
and essences. God is the grantor of success beyond that, as He granted [the ini¬ 
tial] success; and there is no power to change or resist except in Him. This is 
the most beneficial of the sections of this book and the servant is in most dire 
need of it. 

As for unbelief, it is of two kinds, major and minor. 

13.1 Minor Unbelief 

Major unbelief is one that causes one to enter the Fire for eternity, whereas the 
minor one causes one to become the target of the warning [of the Fire] without 
[it lasting an] eternity. [Examples of minor unbelief are:] 

As the Almighty said, this being one of the verses that were once recited and 
then their wording was abrogated, “Do not turn away from your fathers, for that 
is unbelief upon you.” 110 

[The Prophet,] God grant him blessing and peace, said, in a sound Hadith, 
“Two in my community have unbelief upon them: one who derides another’s 
lineage and the other who wails [for the deceased].” 111 Another saying of his in 
the Sunan, “Whoever enters his woman from the back [sodomy] has committed 


110 On the doctrine of abrogation in the Qur’an ( naskh ), see T. Fahd, “Naskh,” in E12 7:1009; 
for classical Islamic theory, see Jalal al-Din al-Suyuti, al-Itqan fl ‘ulum al-qur’an (Cairo: al- 
Hay’a al-Misriyya, 1974), 3:66. 

111 Muslim #67; the prohibition applies to wailing, that is, ritualized, loud crying, often by 
hired wailers. 
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unbelief in what has been revealed unto Muhammad.” 112 Another tradition 
has it, “Whoever sees a sorcerer or fortune-teller and believes in what he 
says has committed unbelief in what has been revealed to Muhammad.” 113 He 
also said, “Do not return after me to being unbelievers, striking each other’s 
necks.” 114 

This is the view of Ibn Abbas and the Companions generally concerning the 
saying of the Almighty, “Whosoever does not judge by what God has sent down, 
such are the unbelievers” [5:44]. Ibn Abbas said, “This is not the unbelief that 
excommunicates [i.e., voids one’s communal identity as a Muslim]; though one 
who does so has unbelief upon him, he is not the same as one who is an unbe¬ 
liever in God and the Last Day.” This is also the opinion of Tawus. 115 

Ata’ said, “It is unbelief short of unbelief, wrong short of wrong, wickedness 
short of wickedness.” 

Some understand the verse to apply to those who abandon ruling by what 
God has revealed in rejection [of God or of His judgment]. This is the saying of 
Tkrima, but it is not the best [interpretation], because rejection of [God or His 
judgment] is unbelief, regardless of whether he judges by it or not. 

Others interpret it as applying to those who abandon judging by all of what 
God has revealed, including monotheism and Islam. This is the interpretation 
of Abd al- Aziz al-Kinani 116 and it is also far from convincing, because the warn¬ 
ing is against refusing to judge by what is revealed, which encompasses aban¬ 
doning judgment whether entirely or in part. 

Others interpret it as [referring to] judging against express [scriptural] texts 
intentionally, rather than out of ignorance or because of mistaken interpre¬ 
tation. This is related by al-Baghawi 117 on the authority of the generality of 
scholars. 

Others interpret this as referring to the People of the Book, and this is the 
opinion of Qatada, al-Dahhak, and others. 118 This is also not persuasive, as it 
goes against the evident meaning and should not be heeded. 

Others consider it (the reference in the verse) the kind of unbelief that [is 
major] and causes excommunication. 

The correct opinion is that judging by anything other than what God has 
revealed includes both kinds of unbelief, major and minor, depending on the 
state of the one who judges. If he believes in the obligation of judging by what 
God has revealed regarding the case at hand and that to turn away from it is 
disobedience, acknowledging that he deserves chastisement for it, then this 


112 Abu Dawud #3904; TirmidhI #135. 

113 Ahmad 2:429. 

114 Bukhari #121; Muslim #65. 
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115 See glossary, “Exegetes: Tawus b. Kaysan.” 

116 ‘Abd al-‘AzIz al-Kinanl (d. 240/854-855) of Mecca, noted scholar and a disciple of al- 
Shafi'i; he visited Baghdad during al-Ma’mun’s reign and debated with Bishr al-MarisI, a 
Hanafi jurist and Jahmite-Murji’ite theologian. 

117 See glossary, “Exegetes: al-Baghawi”. 

118 See glossary, “Exegetes: Qatada, al-Dahhak”. 
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unbelief is minor. If, in contrast, he believes that this is not an obligation upon 
him and that he has a choice [concerning whether to apply God’s judgment], 
while also believing that it is the judgment of God Almighty on the matter, then 
this is major unbelief. If he is ignorant or in error, then the judgment of error 
applies to him. 

The point is that all sins are a kind of minor unbelief, since they are opposed 
to gratitude, which means acting in obedience. One’s effort is either [of] grati¬ 
tude or unbelief, or something else that is neither. And God knows best. 

13.2 Major Unbelief 

As for major unbelief, it is of five kinds: unbelief of denial, unbelief of arrogance 
and refusal to submit even while admitting the truth, unbelief of evasion, unbe¬ 
lief of doubt, and unbelief of hypocrisy. 

As for unbelief of denial, it means [truly] believing that the messengers of 
God have lied. This kind of unbelief is uncommon among the unbelievers. This 
kind of unbelief is uncommon because God has assisted His messengers and 
granted them clear proofs and signs that establish the proof and remove any 
excuse. 

The Almighty said of Pharaoh, “And they disputed [God’s signs] in vain, even 
as their [inner] selves believed them, in transgression and pride” [27:14], and He 
said to his Messenger, God grant him blessing and peace, “In truth, it is not you 
they deny [O Muhammad]; rather, the evil-doers flout the revelations of God” 
[6:33]- [Although the unbelief mentioned in this verse properly belongs to the 
next category,] if it is labelled the unbelief of denial, that would be correct as 
well, for it is denial by the tongue. 

As for the unbelief of refusal and arrogance, an example of it is the unbelief 
of Iblis who did not reject God’s command in denial, yet he committed unbe¬ 
lief by arrogantly refusing to obey God. Likewise is the case of anyone who has 
known the truthfulness of the messenger and that he has brought the truth 
from God, yet does not obey him due to obduracy and arrogance. This kind 
of unbelief is the predominant one among the enemies of the messengers, as 
God reports the words of Pharaoh and his people, “Shall we believe two mortals 
like us, while their nation is in our servitude?” [23:47]. Similarly, other nations 
said to their messengers, “You are only mortals like us” [r4:ro]. Also, His saying, 
“The Thamud 119 denied in their rebellious pride” [gr:rr].This is also the unbelief 
of the Jews, as the Almighty said, “When what they knew came to them, they 
rejected him” [2:89], and “They know him [the Prophet or the Qur’an] as they 


119 See glossary, “Thamud”. 
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know their own sons” [2:146]. The unbelief of AbuTalib [the Prophet’s uncle] is 
also of the same nature, for even as he confirmed his [nephew’s] truthfulness 
and had no doubt about it, his pride and veneration of his forefathers so over¬ 
came him that he refused to turn away from their religion and testify to their 
unbelief. 

The unbelief of evasion is to avoid hearing or taking to heart what the mes¬ 
senger says, neither confirming nor denying it, and failing to pay it heed at all. 
For example, a man from Banu Abd Yalil said to the Prophet, God grant him 
blessing and peace, “By God, I shall not say a word to you. If you are truthful, 
then you are too sublime in my eyes for me to respond, and if you are a liar, 
then you are too low for me to even talk to.” 

As for the unbelief of doubt, it is to be certain neither of [a messenger’s] 
truthfulness nor falsehood, but to entertain doubt in his matter. Such a doubt 
does not persist unless one forces himself to avoid reflecting on the signs of 
[the messenger’s] truthfulness, neither listening to them nor paying attention. 
For if one turns to them and reflects [sincerely upon them], doubt cannot per¬ 
sist, as they necessarily reveal their truth, especially if one considers [the signs] 
altogether, as their truth is clear as the daylight. 

As for the unbelief of hypocrisy, it is to proclaim faith verbally but deny it in 
the heart. This is the greatest kind of hypocrisy, whose types will be explained, 
God willing. 

The unbelief of denial is of two kinds: general, unqualified unbelief and lim¬ 
ited, qualified unbelief. 

The total or unqualified unbelief is to deny the entirety of what God has 
revealed and the message of the Messenger. 

The partial or qualified unbelief is to deny one of the obligations or prohibi¬ 
tions of Islam, or one of the attributes with which God has characterized Him¬ 
self, or any teaching that God has declared, either intentionally or by preferring 
the saying of another who has opposed the report for any reason whatsoever. 

As for the denial due to ignorance or excusable [erroneous] interpretation, 
such a person cannot be excommunicated (i.e., declared unbeliever), like in the 
tradition of one who denied God’s power over him, and commanded his peo¬ 
ple to cremate him and spread him into the winds. Yet, God forgave him despite 
that and had mercy on him due to his ignorance, as he acted in accordance with 
the best of his knowledge, but did not deny God’s power to bring him back to 
life due to obstinate rejection or denial. 
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13.3 Major Associationism 

Associationism 120 is of two kinds, major and minor. 

The major type God does not forgive except by repenting from it; it is to 
take another as equal to God, loving him as one loves God. This associationism 
includes the associationists’ equation of their gods to the Lord of the worlds. 
This is why they said to their gods in hellfire, “By God, we were lost in clear error 
when we equated you to the Lord of the worlds” [26:97-98], while acknowledg¬ 
ing that God alone is the creator of everything, the lord and owner of all things, 
and that their gods do not create or provide, nor give life or death. Their equa¬ 
tion was out of love, veneration, and worship, as is the case with the majority of 
the associationists of the world. Many if not most of them love their gods more 
than they love God, seeking blessing in their remembrance greater than when 
God alone is mentioned, angry at anyone who finds faults with their gods and 
deities among their shaykhs more than their rage against those who find faults 
with the Lord of the worlds. When the sanctity of any of their gods is violated, 
their rage is the rage of a lion at war, whereas when God’s sanctions are violated, 
they are not enraged. Rather, if this violator offers them something to eat, they 
are quickly pleased, and their hearts do not find him repulsive. We have seen 
this from them as well as others openly. You see one of them constantly occu¬ 
pied in the remembrance of his god and deity other than God standing and 
reclining, and the moment they stumble or fall ill or feel lonesome. The remem¬ 
brance of such a person’s god and deity overwhelms his heart and tongue, and 
he does not see it as a blight, but rather proudly claims that [the associated 
person] is his door of need to God, intercessor, and means to Him. 121 

This is exactly the way of idol-worshippers, 122 and this much is the shared 
element in [all associationists’] hearts; different associationists inherit it differ¬ 
ently in accordance with their gods. Those [old ones] had their idols made of 
stone, whereas others take them from among men. God Almighty said address¬ 
ing the predecessors of those associationists, 

Surely pure religion is for God [alone]. And those who choose protecting 
friends beside Him [say]: We worship them only that they may bring us 
near unto God. Lo! God will judge between them concerning what they 
differ. [39:3] 

Then God testifies to their unbelief and lying, “Lo! God guides not him who is 
a liar, an ingrate” [39:3]. 


120 See glossary, “associationism”. 
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121 The reference here may be to the prevalent practices of seeking intercession, shrine vis¬ 
itation, and assigning superhuman attributes to saints based on reported miracles in the 
medieval Muslim world; see Josef W. Meri, The Cult of Saints among Muslims and Jews 
in Medieval Syria (New York: Oxford University Press, 2002); for Sunni skepticism of and 
concern to discipline miracles of saints (karamat al-awliya’) without denying their possi¬ 
bility, see Jonathan A.C. Brown, ‘‘Faithful Dissenters: Sunni Skepticism about the Miracles 
of Saints,” Journal of Sufi Studies 1, no. 2 (2012): 123-168. 

122 The author uses the specific term 'ubbad al-asnam (idol-worshipper) to refer to the asso- 
ciationists of Mecca. 
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This is the state of one who has taken a patron besides God, claiming that 
he will bring him closer to God, and how difficult it is to be rid of this, rather, 
how difficult it is to not oppose those who reject it! 

What those associationists and their predecessors have in their hearts is that 
their gods will intercede for them before God, and this is the essence of asso- 
ciationism. God has rejected and denied this in His Book, and declared that 
intercession is for Him alone, and that none can intercede with Him except 
those whom God has permitted, and whose saying and deeds He approves; and 
those are the true affirmers of divine unicity who do not take intercessors other 
than God. Only those who do not take intercessors other than Him are permit¬ 
ted by the Glorious to intercede for whomever He wills. Such a one will be the 
most blessed of human beings by the intercession of him whom God has per¬ 
mitted, the affirmer of God’s unicity who has taken no other intercessors other 
than God. 

The intercession that God and His Messenger have approved is one that He 
has permitted, limited for those who uphold His unicity, and the one God has 
denied is the kind that is in the heart of the associationists, who have taken 
intercessors other than God. They are dealt with in the exact opposite way to 
what they intended by their intercession, whereas the affirmers of unicity alone 
attain success. 

Consider the saying of the Prophet, God grant him blessing and peace, to 
Abu Hurayra, when the latter asked him, “Who is the most blessed recipient of 
your intercession, O Messenger of God?” He said, 

The most blessed recipient of my intercession is he who said ‘There is no 
god but God’ sincerely from his heart. 123 

Look how he made the greatest means of attaining his intercession the pure 
affirmation of unicity, which is the precise opposite of what the associationists 
hold, which is that intercession is attained by taking [their patrons] as inter¬ 
cessors, and worshipping and befriending them other than God. The Prophet, 
God grant him blessing and peace, has turned their claim upside down, and 
declared that the cause of intercession is the purification of testimony of unic¬ 
ity; only then does God permit the intercessor to intercede. 

The ignorance of the associationist lies in his belief that whomever he takes 
as a patron or intercessor will intercede for and benefit him before God, just as 
the courtiers of kings and governors are able to do. They do not know that, first, 


123 Bukhari #99. 
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none can intercede with God without His permission, and, second, He does 
not permit anyone except one whose words and deeds are pleasing to Him. 
The Almighty said concerning the former, “Who is it that can intercede with 
Him without His permission?” [2:255], and concerning the latter, “They do not 
intercede except those with whom He is pleased” [21:28]. As for the third point, 
it is that He is not pleased with a word or deed except if it is [in accordance 
with] testimony of unicity and the teachings of the Messenger, and that about 
these two statements He will ask the earlier peoples as well as the later ones. As 
Abu al-Aliya said, “Two statements that the earlier as well as the later peoples 
will be asked about: What did you worship? and How did you respond to the 
messengers?” 

These three clauses cut off the tree of associationism from the heart of any¬ 
one who understands and knows them: There is no intercession except by 
His permission; He does not permit except one whose words and deeds He is 
pleased with; and He is not pleased with anyone’s words or deeds except him 
who upholds unicity and follows the messenger. God Almighty, then, does not 
forgive the associationism of those who equate others to Him, as the Almighty 
said, “Then those who have disbelieved their Lord equate” [4:1]; and the more 
correct of the two interpretations is that they equate to Him another in His wor¬ 
ship, friendship, and love, as another verse says, “By God we were in manifest 
error in equating you to the Lord of the worlds” [26:97-98], and in the verse of 
al-Baqara, “They love [their gods] like the love of God” [2:165]. 

You see that the associationist’s feelings and deeds give the lie to his words, 
for he says, “We do not love them like we love God, nor do we equate them to 
God,” yet he is angry on behalf of [the partners he associates with God] and 
their sanctity when they are violated more than he is angry for the sake of God. 
He celebrates and rejoices when some false praise of which they are not deserv¬ 
ing is attributed to them, such as their ability to provide relief against sorrows 
and pain and fulfill needs, and that they are a door between God and His ser¬ 
vants. You will see the associationist rejoice and take delight in this, his heart 
tender, emitting passionate sighs in veneration, humility, and loyalty for them. 
When, however, you mention God alone and His unicity, they are struck by 
anguish, melancholy, and angst, and accuse you of denigrating their gods, and 
perhaps become your enemy. 

By God, we have seen this with our eyes, and they accuse us of being their 
enemies, and sought to inflict terrible things upon us, may God humiliate them 
in this world and the next. Their argument was nothing but as their brothers 
had said, “He finds faults with our gods,” they say, “He criticizes our shaykhs, and 
the doors of our needs to God.” This is what the Christians said to the Prophet, 
God grant him blessing and peace, when he said to them, “Christ is a servant 


Ibn Qayyim al-Jawziyya - 978-90-04-41341-2 
Downloaded from Brill.com05/07/2020 06:09:00PM 
via University College London 



CHAPTER 4 


717 


IS J^iil (J JUj J1S 4a1 lf"j 4cHiJI j Oil 

c[ 28 :«-LaJVI] ^^ysjJI S/j JjxJlZi Vj^> :(Jli)l J^aiJI <jj c[ 2 55 : °y^] <^<uiL V[s-Up 
yl* y-j .^j§§ J_j-"j! I I j I V [ l> I y (_y>j(, V 4j I yj t iOJ l* J^a* ^Jb j 

liU :0j>Vlj jjl/VI Ly JU OU^» :3JUIj,j Jli g cyy^l j JjVl jb y£3l 


? ; ’ rJ-^jil ^y>-l I il*j ^Oj*\*xj 

Oil Vj 44jil 4cli0 0/ ll^l a&j l&lcj y» C/ 9 ^la^T 0^ya3 4 j 6-i^i 

> 

y*j (J,Uj >UlU .4yj Jji)l y l _y j, 1/_j 4 a1^j 4ji yj 

«. e. x^o^ou/x' > / / s * 

j2)l ^Ij .[i^Uj'VI] <^0j!*Uj IjJfcjJI • J>1*^ (JlS ^ tdyjC 4 j ^jJ-oUl J 

tjfc+fi J^Ly9 4 j VI (3 ^ £4-^-1 J dVljilj ftiUJI (3 4-) o[ jt-f' I] 

^ $}/ ii > __■ s / so so A_ w /> o 

.[16510y^JIJ <^ 4 iil !o^jj-JI 4 jI ^3 [96—97*^<^(yb»U! c- 4 y 

^ £4llb £ 4ll I (*_V I J^A* 4jld £ Jl^ **—J^jJ.! 

^^ Ij^ 41 ^-f'* ^ (. tOJ br ^JiiP'1-^ Ii5^'- 

^ «. __ 

(4li! !_^ ^ i^Jl!*^ j C lJ I j3 ^.U1 4jIc|^ 

l^lj C 4 J 3 j-4) ^3 jT* 6 ^^' 

^ji ^L'yi ^jajc j j C ^-J>-J J <*j **>-j 4liLb 6 -L>-Jj d-J^JS;-J fi-l>-J 4)il 4 S d4^b 


.iSl^lc Lcjj 

^ . i, ^ . i/ fr 

.5bjjil 3 j^ ^j^jj bLp I-1 a 4iilj Ulj 

«• fr —' c- . 

bj^btv« ^>^447 cJbid cbiiAl 1 1 ^ cJb 1 ^ !^)b C)\ 

\ > 
0-Jil :!j)li c«4)il jlp ^^Jtl j[» ^ Jli U. ^ ^jUaJI Jli \*J&j .Jill J,[ 


Ibn Qayyim al-Jawziyya - 978-90-04-41341-2 
Downloaded from Brill.com05/07/2020 06:09:00PM 
via University College London 



718 


BN QAYYIM AL-JAWZIYYA, MADARIJ AL-SALIKIN 


of God,” they said, “You have denigrated and maligned Christ.” This is what the 
likes of those associationists have said to one who prohibits taking graves as 
idols and places of prayer and enjoined them to visit [the graves] in accordance 
with how God and His Messenger did. They say, “You have denigrated our com¬ 
panions.” 

Look at this likeness between their hearts, as if they left them a testament to 
follow: “Whomsoever God guides is the one guided, and whom He misguides 
shall not find a patron or guide” [18:17]. 

God has severed all the ropes [of excuses] by which the associationists hang 
in a way that anyone who considers knows with certainty, that whoever takes 
a patron or intercessor other than God is, “Like the spider that takes a house, 
and the frailest of all houses is the spider’s house” [29:41]. The Almighty said, 

Say (O Muhammad): Call upon those whom you set up beside God! They 
possess not the slightest weight either in the heavens or in the earth, 
nor have they any share in either, nor has He an auxiliary among them. 
No intercession avails with Him save for him whom He permits. [29:22- 

23] 

The associationist only takes a god because of the benefit he believes he will 
obtain from it, but benefit is not obtained except from someone who has one 
of these four qualities. He is the owner of what this worshipper desires, and if 
not the owner than a partner of the owner, and if not a full partner than a helper 
and aide, and if not helper and aide, an intercessor accepted by [the owner]. 
The Exalted has negated all four of these from the highest to the lowest. He 
negated their ownership, partnership, help, and intercession that the associa¬ 
tionist seeks, and affirmed an intercession in which the associationist has no 
part, which is the intercession by His permission. 

Sufficient is this verse in light, lucid evidence, salvation, and purification of 
monotheism, and severing the roots and branches of associationism to any¬ 
one who understands it. The Qur’an is filled with its likes, but most people are 
not aware of their implications for reality, and think that they address a kind 
[of association] and people who have long passed with no heirs today. This is 
what surrounds his heart and prevents it from understanding the Qur’an. By 
God, if they have passed, others like them have inherited them, those who are 
like them, either worse than them or short of them, and the Qur’an addressed 
them and their actions just as it addressed those [earlier associationists]; but 
the matter is as 'Umar b. al-Khattab, God be pleased with him, said, “The knots 
of Islam will be undone rope by rope if there are raised in Islam those who do 
not know the [Age of] Ignorance.” 
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This is because if one does not know the Ignorance and the associationism 
that the Qur’an censured and denounced, he falls into it and approves of it, 
calling to it, considering it the right and the good thing to do, without know¬ 
ing that it is the same thing that characterized the People of Ignorance, or its 
like, or worse than it, or just short of it. The knots of Islam are thus undone, 
and good becomes bad and bad good, heretical innovation is mistaken for the 
Prophetic way and the Prophetic way for heretical innovation. A man may be 
deemed an unbeliever for pure faith and monotheism, and declared a heretical 
innovator for following the Messenger, God grant him blessing and peace, and 
parting from the capricious practices and innovation. Whoever has insight and 
a live heart sees that directly, and God is the Helper. 

13.4 Minor Associationism 

As for minor associationism, it includes [the following practices]. A hint of 
ostentation; taking oath by someone other than God, as the Prophet, God grant 
him blessing and peace, says: “Whosoever takes an oath by someone other than 
God has indeed ascribed an equal [to Him]”; and saying to someone, “What¬ 
ever God wishes and you wish [will happen],” or “This is from God and from 
you,” or “I depend on God and you,” or “I have none but God and you,” or “I 
rely on God and on you,” or “If it were not for God and you, such and such 
...” Such statements may in some cases be considered major associationism 
(shirk), depending on the context and intent. A sound report of the Prophet, 
God grant him blessing and peace, says: 

A man said to him, “What God wishes and you wish,” to which the Prophet 
said, “Have you made me an equal of God! Say instead, ‘Whatever God 
alone wishes.’” 124 

[Even though] this wording is less objectionable than the other ones. 

[Another] part of [minor] associationism is the prostration of a disciple to 
his mentor, as it is the prostrating disciple’s equating of the mentor as [God’s] 
equal. The strange thing is that they say, “This is not prostration, it is only 
putting the head before the shaykh.” They are told, “You may name it whatever 
you wish, but the essence of prostration is placing one’s head before the object 
of prostration, and the prostrations of the worshippers of idols, the sun, stars, 
rocks, all simply put their heads before them.” 


124 Bukhari #784. 
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One of its kinds is the bowing of the turbaned ones to each other when 
they meet; semantically, this counts as prostration. This is how the words of 
the Almighty, “And enter the door in prostration” [2:58] is interpreted, that is, 
enter while bent forward, for it is not possible to enter with one’s forehead on 
the ground. This is why the Arabs say, “The trees prostrate when the winds bend 
them.” 

Of its kinds also is the shaving of the head for one’s shaykh, for that is wor¬ 
shipping other than God, for shaving as an act of worship is not acceptable 
except when offering sacrifice to God alone. 

Of its kinds also is repenting to one’s shaykh, which is an enormous act of 
associationism, for repentance cannot be except to God, just like prayer, fast¬ 
ing, pilgrimage, and sacrifice; it is the right of God alone. 

It is reported in the Musnad [of Ahmad] that the Prophet, God grant him 
blessing and peace, was brought a captive who said to him, “O God, I repent to 
you but I do not repent to Muhammad.” The messenger of God, God grant him 
blessing and peace, said, “He knows to whom a right is owed.” 125 

Repentance, just like prostrating and fasting, as an act of worship is not suit¬ 
able to anyone other than God. 

Of its kinds are also vows to other than God, for that is a kind of association¬ 
ism that is more enormous than taking an oath in the name of other than God. 
If one who takes an oath for other than God is guilty of associationism, how 
then for one who makes a vow to other than God? In addition, in the Sunan it 
is reported in the tradition of ‘Uqba b. ‘Amir, God be pleased with him, that the 
Prophet, God grant him blessing and peace, said, “The vow is an oath.” 126 

Of its kinds is the fear of other than God, reliance on other than God, and 
acting [religiously] for other than God, and turning in humility and meekness 
to other than God, and seeking sustenance from other than God, and prais¬ 
ing another for what that person may have given you without thanking God 
Almighty. Similarly, it includes blame and anger at what [God] did not destine 
for one, and to ascribe one’s blessing to other than God, and belief that there 
can occur in existence something that He does not will. 

Of its kinds is asking for one’s needs from the dead, seeking their help and 
turning to them. This is the essence of all associationism in the world. For a 
deceased person’s act has come to an end, and he cannot harm or benefit him¬ 
self let alone others who ask him for help and fulfillment of their needs or ask 
him to intercede on his behalf before God for him. This happens because of 
one’s ignorance of the intercessors and the one with whom the intercession is 


125 Ahmad 3:435. 

126 This tradition is reported in slightly varying wording in Muslim #1645. 
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sought, as explained earlier. For one cannot intercede with God except by His 
permission, and God has not made one’s asking someone for help the cause of 
the latter’s permission to intercede; rather, its cause is the perfection of [the 
petitioner’s] testimony of divine unicity. This associationist seeks it through a 
means that in fact prohibits its permission, like seeking help for a need by a 
means that prevents the attainment of one’s need. This is the state of every 
associationist. The deceased needs others to pray for him and seek mercy on 
him, as our Prophet, God grant him blessing and peace, has told us, when we 
visit the graves of Muslims that we ask for mercy for them, and ask for their 
protection and forgiveness. 127 The associationists have reversed this entirely, 
visiting the graves to worship them, fulfill their needs, and seek help from 
them. 

They have turned graves into idols that are worshipped, and they call these 
ventures “pilgrimage.” They are given to visiting and shaving their heads there. 
Thus they have brought together in this one act associating a partner with 
the True Deity, altering His religion, opposing the afhrmers of unicity and 
blaming them for failing to respect the dead, while they fail to respect the 
Creator—by their associationism—as well as His allies who refuse to ascribe 
equals to Him—by blaming and faulting them and opposing them in hos¬ 
tility. Not only that, they also denigrate those who they ascribe as partners 
to God by thinking that they would have been pleased with these acts, that 
they commanded them and are their supporters in these acts. Such are the 
enemies of the messengers and unicity in every time and place. Alas, how 
many there are who respond to their call! On the other hand is God’s dear 
friend, Abraham, upon him be peace, who says, “Save me and my children 
from ever worshipping idols; my Lord, they have misled many men” [14:35- 

36]. 

None can be saved from this major associationism except one who purifies 
his testimony of unicity for God alone, opposing the associationists for the sake 
of God, seeking God’s nearness by loathing them, taking God alone as his ally, 
god, and deity. He purifies his love for God, fear for God, hope for God, humil¬ 
ity for God, reliance on God, seeking of assistance from God, turning for refuge 
to God, and purifies his ultimate objective for God, by following His command 
and seeking His pleasure. When he asks, he asks God; when he seeks assistance, 
he seeks God’s assistance; and when he works, he works for God. He is of God, 
by God, and with God. 


127 This is based on the tradition in Muslim #975. 
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Associationism has many types and only God knows them all. If we went on 
to mention all its types this discourse would expand enormously. Perhaps God 
will help [us] in devoting a book to the subject, to its types, causes, concepts, 
harms, and how to avoid it. 

If the servant is saved from it and from denying [divine attributes], these 
two being the ailments that have destroyed nations, what follows is easier than 
them. Whoever is ruined by them is [at the head] of the path of the ruined, and 
I shall not lament the ruined. 

13.5 Hypocrisy 

As for hypocrisy, it is the inveterate sickness that one may be drowning in with¬ 
out even realizing, for it is a hidden matter; hidden from people and at times 
even from the one who seeks to disguise himself by it, leaving this corrupter to 
claim that he is indeed a reformer. 

Hypocrisy is of two types, major and minor. The major hypocrisy, one that 
leads to eternal damnation in the lowest rungs of hellfire, is that one feigns to 
the Muslims his faith in God, the angels, books, messengers, and the Last Day, 
but his inner being has parted from the faith, giving it the lie, and refusing to 
believe that God spoke with a speech that has been revealed to a human being, 
a revelation that has made him a messenger to the people who guides them 
by His leave, warning them against His punishment, advising them to fear His 
chastisement. 

God the Glorified has rent the veils of the hypocrites and divulged their inner 
workings in the Qur’an, cautioning His servants about them. In fact, God opens 
Sura al-Baqara by describing three kinds of people in the world: the believers, 
the unbelievers, and the hypocrites. Of these, there are four verses about the 
believers, two about the disbelievers, and thirteen about the hypocrites. [This 
emphasis on the hypocrites is] because of their great number and the ubiquity 
of the afflictions they cause, and the severity of their harm against Islam, their 
harm being so great because of their claim to it, to its aid and support when 
they are in reality its foes. They display animosity to it in every form, leaving 
the ignorant one to think that what they offer is knowledge and reform, but in 
fact it is ignorance and corruption. 

By God, how many fortresses they have destroyed, how many strongholds 
they have hollowed out and collapsed, how many of its monuments they have 
erased from existence, how many banners they have brought down. O how they 
have dug out its foundations with the hacks of doubt, and how many fonts of its 
springs they have concealed through their opinions, burying and obliterating 
them. Islam continues to suffer from them to this day, being knocked down by 
their doubts one battle after another, claiming that they are in fact reformers, 
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“Lo, they are the cause of corruption but they realize not” [2:12] and “They wish 
to put out the light of God through their breaths, but God will complete His 
light, even though the unbelievers are averse” [61:8]. 

They are agreed on opposing revelation and united on forsaking its guidance, 
“They have broken their affair among them into groups, each group rejoicing in 
what it has” [23:53]; “Inspiring each other in guile with ornate speech” [6:112], 
and because of that, “They have utterly abandoned this Qur’an” [25:30]. 

Erased from their hearts are the emblems of faith; they no longer recognize 
them. Its enactments ruined, they no longer revive them. Its once shining stars 
faded from their hearts, it no longer holds their fancy. Its sun eclipsed by the 
gathering clouds of their opinions through which they cannot see them. They 
have refused to accept the guidance that God sent with His messenger, taking 
no notice of it, feeling no hesitation in dismissing him. They have dethroned 
the texts of revelation from the authority of reality and the governorship of 
certitude, inflicting upon them invasion after invasion of false interpretations, 
sending battalions after battalions without relenting to this day. [The teach¬ 
ings of the revealed scripture] come to them like an unwelcome guest, who is 
hastily received and dismissed without reception and honor, held at an arm’s 
length and away from their hearts. They say to [the guest, namely scripture]: 
Sorry, you cannot pass through here, and if you must, do so by way of metaphor. 
They have prepared classes and laws to repel the incursion [of scripture], say¬ 
ing, when [revelation] finds itself in their yard [like an uninvited guest], We do 
not care about external meanings, for they give us no certainty about mean¬ 
ing at all. Their common [followers], accordingly, say: Sufficient for us are the 
later scholars, who are more knowledgeable than the Predecessors of the past, 
better established in ways of proofs and demonstrations, whereas those [ear¬ 
lier people] were overwhelmed by their simplicity and purity of hearts, for they 
had no time to establish rules for theorizing, worried as they were only about 
doing what they were commanded and avoiding the prohibitions. The way of 
the latecomers is better in knowledge and wisdom, whereas the way of the Pre¬ 
decessors is that of ignorance, but safer. 

They have brought down the clear teachings of the Sunna and the Qur’an to 
the status of the caliph of our lands, whose name is inscribed on the coins and 
in the sermons on the pulpits, but whose judgments are without meaning and 
influence; his words are neither heard nor accepted. 

They have donned the robe of the people of faith over hearts of deviance and 
ingratitude; their outward appearance is like that of the Helpers [of Medina], 
but inwardly they lean toward the unbelievers; their tongues indicate peace but 
their hearts want war; saying, “We believe in God and the Last Day,” but they do 
not in fact believe [2:8]. 
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Their capital is deception and disguise, their profit is fibbing and treachery; 
their reasoning is always ready to compromise, pleasing both sides and seek¬ 
ing peace for themselves, “They deceive God and the believers, but they do not 
deceive except themselves, they just do not realize” [2:9]. 

The diseases of doubts and desires have destroyed their hearts, leaving them 
lifeless; evil objects have overwhelmed their intentions and left them in ruins. 

Their malady has brought them to their death and the knowledgeable physi¬ 
cians have already given up: “In their heart is a disease and God has increased 
them in disease, and for them is a painful chastisement for how they used to 
give the lie” [2:10]. 

The claws of their doubts have rent through the skin of their faith, having 
ripped it apart, and if the flame of their affliction touches any heart, it hurls 
him into the punishment of fire; if their doubts enter anyone’s pores, they pre¬ 
vent true affirmation of faith from ever reaching his heart. Their corruption in 
the land is great and most people are caught unawares, “When they are told, 
Do not corrupt the land, they say, We are only peacemakers. Lo, They are the 
cause of corruption, but they realize not” [2:11-12]. 

One who adheres to the Book and the Sunna is, in their view, an external¬ 
ist, deficient in intelligence; one who labors with scriptural texts to them is a 
donkey carrying a load of books. One who understands the meaning of scrip¬ 
ture, whose merchandise is revelation, has goods that are no longer in vogue 
and unacceptable to him. Those who obey, in his view, are fools; in their pri¬ 
vate gatherings, they see them as a bad omen: “When they are told to believe 
they say, ‘Shall we believe like those fools have believed?’ Lo, they are indeed 
the fools, but they know not” [2:13]. 

Each one of them has two faces, one with which to meet the believers and the 
other to meet his brothers, and has accordingly two tongues. One embraces the 
Muslims, the other translates his hidden secret: “When they meet the believers 
they say, ‘We have believed,’ but when they find privacy with their devils, they 
say, ‘We are with you, we were only kidding’ ” [2:14]. 

They have turned away from the Book and the Sunna, mocking and deni¬ 
grated those who adhere to them, refusing to submit to the knowledge of the 
revelations, being too pleased with what they already have of knowledge, one 
that is of no avail to them, you see them arrogantly mocking those who hold 
tight to revelation, “God is the one who mocks them, allowing them to wallow 
in their rebellion” [2:15]. 

They have set out on a journey in darkness, seeking a trade that is bound to 
fail, riding the sails of doubt and suspicion, which carries them into the waves of 
fancies, where angry winds toy with their boats, hurling them alongside the rest 
of the wrecks: “Those are the ones who have bought misguidance in exchange 
for guidance; their trade has no profit, nor are they the ones to be guided” [2:16]. 
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The fire of faith was lit for them, and they saw guidance and misguidance, 
but the light was gone and only the flickering fire remained, inflamed and 
ablaze, and they are tormented by that fire, groping in that darkness. “Their 
similitude is that someone lit a fire and when it illuminated its surroundings 
God took away their light, leaving them in layers of darkness, unable to see” 
[2:17]. 

The ears of their hearts are clogged and they are unable to hear the call of 
faith; the eyes of their inner sight are blind and they fail to see the realities 
of the Qur’an, their tongues are dumb when it comes to speaking the truth, 
“Deaf, dumb, and blind: they will never come back” [2:18]. The cloud of reve¬ 
lation rained on them, which has life of hearts and souls, but they only heard 
a thundering warning and threat and burdens placed on them day and night. 
They plugged their ears with their fingers, wrapped themselves in their robes, 
and did their best to flee. The search parties and criers are sent out after them, 
and the call is made and their inner states unveiled for all to see, and two simil¬ 
itudes are struck to describe the condition of the two groups among them, the 
disputants and the blind followers, ft was said, “Or like a rainstorm from the 
sky, wherein is darkness, thunder and the flash of lightning; they thrust their 
fingers in their ears by reason of the thunder-claps, for fear of death, [but] God 
encompasses the unbelievers” [2:19]. Their eyesight is too weak to bear what 
the storm brings of lightning and illumination of its meaning, just as their ears 
are incapable of receiving the thunders, the promises, the commands, and the 
prohibitions. They stand beside it dumbfounded in the vales of darkness, nei¬ 
ther hearing, nor seeing. “As often as it flashes forth for them they walk therein, 
and when it darkens against them they stand still. If God had so willed, He 
could destroy their hearing and their sight. Lo! God is able to do all things” 
[2:20]. 

There are signs by which they are clearly identified in the Sunna and the 
Qur’an, self-evident to any discerning person who reflects on them. By God, 
they suffer from ostentation, and it is the ugliest thing for a man to suffer 
from, and settled in their beings is negligence of what they are commanded by 
the Most Merciful, and ridding themselves of [hypocrisy] therefore becomes 
ever more arduous. “When they stand to pray they stand slothfully, and fail to 
remember God but a little” [4:142]. 

They are like a confounded lamb between two herds, going with the 
one and then with the other, not settled on any and standing between the 
two, waiting to see which one emerges stronger and better placed. “Swaying 
between this [and that], [belonging] neither to these nor to those. He whom 
God causes to go astray, you [0 Muhammad] will not find a way for him” 

[4:143]- 
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The words of such a person are impressive for their sweetness and gentle¬ 
ness, and he is wont to invoke God as his witness for his lies and dissimulation; 
you find him sleeping at the moment of truth and erect on his feet on occasions 
of falsehood. Take their description from the words of the Sacred and the Per¬ 
fect [God], “Among men there is he whose words concerning this life impress 
you, and he invokes God as his witness for what is in his heart, and yet he is the 
most inveterate foe” [2:204]. 

Their mission to which they call their followers is corruption of the land and 
people, and their opposition is directed against [people’s] well-being in this 
life and the next and against what they find in the congregation of the people 
of faith by way of prayers, remembrance, renunciation, and exertion in good 
works: “When he turns away he hastens to corrupt the land and destroy the 
crops and the cattle, and God loves not mischief” [2:205]. 

They belong to a certain type and share certain characteristics, encouraging 
evil deeds after having committed them and dissuading from what is good after 
having abandoned it themselves, miserly in the path of God and divine plea¬ 
sure. How often does God remind them of His blessing yet they turn away from 
His remembrance and neglect, and how often He has unveiled their harm to 
His believing servants. Listen, O believers, 

The hypocrites, both men and women, proceed one from another. They 
enjoin the wrong, and they forbid the good, and they withhold their hands 
[from charity]. They forgot God, so He has forgotten them. Lo! the hyp¬ 
ocrites, they indeed are the wrongdoers. [9:67] 

If you call them to heed clear revelation, you will see them flee; if you call them 
to judgment by the Book of God and the Sunna of His Messenger, God grant 
him blessing and peace, you will see them evade. If you witnessed their reality, 
you will find it far, far away from guidance and from revelation. 

And when it is said to them, “Come to that which God has revealed and to 
the messenger,” you see the hypocrites turn from you with aversion. [4:61] 

Whence would they have any success or guidance after being afflicted by such 
maladies in their mind and religion? How could they avoid misguidance and 
ruin? What a calamitous trade to have exchanged the sealed nectar [of the Gar¬ 
den] for fire: 

How would it be when a calamity strikes them due to their deeds in the 
past, they come running to you swearing by God, “We only meant righ¬ 
teousness and piety!” [4:62] 
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The poison of doubt and skepticism has afflicted their hearts and they find 
a way out of it, 

Those, God knows what is in their hearts, so avoid them and admonish 
them and say to them a piercing word. [4:63] 

Woe to them, how far from the reality of faith, how false their claims of realities 
and inner knowledge; they are in a world and the followers of the Messenger in 
another. God Almighty has taken a great oath in His Book by His Sacred Self 
upon a thing whose meaning is known to all men of discernment, for their 
hearts are ever fearful of it. The Almighty said, cautioning His allies and alerting 
and illuminating them about the state of these people: 

But nay, by your Lord, they will not believe (in truth) until they make you 
judge of what is in dispute between them and find within themselves 
no dislike of that which you decide, and submit with full submission. 

[4:65] 

Their claims are ever preceded by oaths even as they are not resolved to fulfill 
them. They know that the hearts of the believers are not satisfied with them, 
so they offer their oaths to avert their ill reputation and the disclosure of what 
they really want. The same is true of those given to doubt, who lie and swear so 
others may think they are truthful: 

They make their faith a pretext so that they may turn (others) from the 
way of God. Verily evil is that which they are wont to do. [63:2] 

Woe to them, they set out to the wilderness with the caravan of faith, but when 
they saw the magnitude of the journey and its hardship intimidated them, they 
turned their backs and returned, deluding themselves that they will now enjoy 
a happy life and delightful sleep in their abodes. But they neither benefit from 
that life nor enjoy that sleep, for a crier unbeknownst to them cries and awakens 
them, for having abandoned the table spread with a feast, they are ever starved 
and insatiate. What would they do when the Meeting is upon them? They knew, 
yet pretended to be strangers, having become blind after seeing the truth in the 
eye: 


That is because they believed, then disbelieved, their hearts are, therefore, 
sealed so that they understand not. [63:3] 
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They are the best of men in their bodies, sweetest in speech, subtlest in 
adumbration, yet the most corrupt in the heart, weakest in the soul, like propp¬ 
ed up logs of wood that are severed from their roots and inclining against the 
wall so the travelers do not trample them under their feet: 

And when you see them, their figures please you, and if they speak, you 
give ear to their speech. [They are] as if they were pieces of wood propped 
up—they fear that every shout is against them. They are the enemy, so 
beware of them, God curse them; how are they deluded? [63:4] 

They delay prayers from their earlier hour until [the time for prayer] nears 
its choking death: the Pre-dawn Prayer until the sun is nearly out, the After¬ 
noon Prayer until it is nearly set, and they peck their prayers like the pecking 
of crows. For it is the prayer of the bodies, not hearts; they attend to it like a 
fox, only when it is nearly gone and demanded. They fail to attend the congre¬ 
gation, and when one of them offers it he does [so] at home or shop. When he 
disputes, he is full of expletives; when he makes a deal, he betrays; when he 
talks, he lies; when he promises, he breaks the promise; and when he is given 
a trust he violates it. This is the dealing of such people with the creation and 
that is their dealing with the Truth. Learn about their traits from the begin¬ 
ning of [Sura] al-Mutaffifin [Q. 83] and the ending of [Sura] By the heaven and 
the Morning Star [Q. 86], for none can better inform you of them than the All¬ 
knowing. 

O Prophet, Strive against the unbelievers and the hypocrites and be severe 
with them, and their abode is hell—what an evil abode! [9:73]. 

How many they are! But they are few [despite their numbers]. How strong they 
seem, yet they are worthless. How ignorant, yet they are learned. How deceived 
they are about God, for they are ignorant of God’s greatness, “They swear by 
God that they are of you, but they are not of you, but they are folk who are 
afraid” [9:56]. 

If the people of the Book and the Sunna are granted safety, victory, and 
dominion, they are saddened and aggrieved. If, in contrast, they suffer an 
affliction from God—which is only a test that comes to purify them of sins 
and erase their errors—the [hypocrites] are very pleased and delighted. This 
confirms their inheritance and the inheritance of their enemies, and those 
who inherit from the Messenger are not equal to those who inherit from 
them! 
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If good befalls you, it distresses them; but if disaster strikes you, they 
say, “We took our matter [in hand] before,” and turn away while they are 
rejoicing. Say, “Never will we be struck except by what God has decreed for 
us; He is our protector.” And upon God alone let the believers rely. [9:50- 
5i] 

God Almighty further said concerning the two kinds of predecessors, and that 
the truth is not repelled by the machinations of the deviants and compromis¬ 
ers, 


If good touches you, it distresses them; but if harm strikes you, they rejoice 
at it. And if you are patient and fear God, their plot will not harm you at 
all. Indeed, God is encompassing of what they do. [3:120] 

God dislikes their obedience due to the corruption of their hearts and rotten¬ 
ness of their intentions, so He keeps them from it; and He dislikes their nearness 
to Him and their company owing to their inclination to His enemies, so He 
repels them and drives them away. They turn away from His inspiration so 
He turns away from them, and turns them into the accursed rather than the 
blessed, judging them with justice after which there can be no success for them 
unless they become penitent. He said, “Had they intended to go out they would 
have prepared for it, but God hated their going out, so He held them back and 
it was said, ‘Sit among those who sit’ ” [9:46]. Then He mentioned His wisdom 
in holding them back, rejecting and repelling them from His door, and that is 
because of His compassion for His allies and to grant them success, and He is 
the wisest of wise, 

Had they gone forth among you they would have added nothing save con¬ 
fusion, hurrying to and fro among you seeking to cause sedition among 
you; and among you there are some who would have listened to them. 
God is aware of evil-doers. [9:47] 

Scriptural commands weigh heavily upon them so they hate them; their burden 
is difficult to bear so they throw off their yoke and set them aside. The prophetic 
practices slip away from them and so they neglect them altogether. The texts 
of the Qur’an and the Sunna assail them so they set down principles by which 
to reject and repel them. But God has rent their veils, unveiled their secrets, 
and made examples of them to His servants. He has taught, furthermore, that 
whenever one group of them passes on, another follows, so He mentioned their 
traits and described them to His allies so they would be on their guard: “That 
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is because they hated what God has revealed, so God has rendered their deeds 
worthless” [47:9]. 

This is the case of anyone to whom scriptural texts are burdensome and 
he sees them as preventing him from his heretical innovation and desire; they 
stand before him like a solid barricade. He exchanges them for false discourse, 
and for empty shells, and He punishes them by letting their inner secrets cor¬ 
rupt their outward conduct: 

That is because they said to those who disliked what God sent down, 
“We will obey you in some matters,” and God knows what they conceal. 
Then how [will it be with them] when the angels gather them, smiting 
their faces and their backs! That will be because they followed that which 
angers God and hated that which pleases Him. Therefore He has made 
their actions vain. [47:26-28] 

They concealed their duplicitous insides, so God has made them evident on 
their plain faces and slips of tongues and marked their faces with signs that 
cannot be concealed from those endowed with discernment and faith. They 
think that if they conceal their unbelief and show their faith they would over¬ 
whelm the critics, but the Discerning Critic has unveiled them for you, 

Or do those in whose hearts is a disease deem that God will not bring to 
light their [secret] hatreds? And if We willed, We could show them to you, 
and you would identify them by their mark; but you will surely know them 
by the tone of [their] speech, and God knows your deeds. [47:29-30] 

How would it be for them when they gather for the Day of the Meeting and 
God Almighty appears to His servants and unveils the shin, and they are called 
to prostrate, but to no avail, “With eyes downcast, abasement stupefying them; 
they had been summoned to prostrate themselves while they were yet unhurt” 
[68:43]. 

Or, how would it be for them when they are herded toward the Bridge of Hell, 
it being thinner than hair and sharper than a sword? ft is a slippery crossing, so 
dark that none can cross it except with the help of a light to show him where 
to step, and lights have been distributed among men, and they can cross it only 
to the extent of their lights. The [hypocrites] would be given an apparent light 
with the people of Islam, just as they lived in their midst in this world. They 
will bring their prayers, alms, pilgrimage, and fasting. Just as they would be half 
way across the bridge, the winds of hypocrisy would storm their lights and put 
out all of their torches, leaving them dumbfounded, incapable of crossing, and 
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between them and the faithful a wall will be erected. The wall has a door, but 
its key is lost to these people. The inside of the door with the believers will 
be mercy and outside [of the door], on their side, will be chastisement and 
punishment. They will call out to those who have passed from the caravan of 
faith, the lights of their caravan seen from afar like the stars as they appear to 
the eye of man, “Look on us so we may borrow from your fire,” [57:13] so that 
we may cross this narrow path, for the lights of our torches are out and today 
there is no passage except for those who possess this light. “It will be said: Go 
you back and seek your own light” whence the lights were given out. Far too 
remote is the possibility of standing in such a track. How could you stand in 
that strait? Will anyone today turn to anyone on this path? They will remind 
them of their shared company and congregation in this abode like a foreigner 
reminds a native of their shared journey, “Were we not with you once?” [57:14]. 
We fasted like you did, we prayed like you did, we read like you did, we gave 
charity like you did, performed pilgrimage like you did. What is it that sepa¬ 
rated us today from you and allowed you to pass? “They will say, Indeed,” your 
external shell was with us, but your inner beings were with every deviant, every 
transgressive ingrate, 

But you led yourself into temptation, and doubted, and vain desires be¬ 
guiled you until there came the command of God, and the deception 
deceived you concerning God. This day, no ransom can be taken from you 
nor from those who disbelieved. Your home is the Fire, that is your patron, 
and a hapless journey’s end. [57:14-15] 

By God, this description is not too long, for what has been left out is still more 
than what has been mentioned. The Qur’an could have been filled with just 
their account, due to their great number on earth and in the pits of their graves. 
No region of the earth is spared by them; if they vanish, the believers would 
find themselves in forlorn streets, and the hustle and bustle of life would end, 
and wild animals and predators would haunt the streets. Hudhayfah, 128 God be 
pleased with him, heard a man say, “O God, destroy the hypocrites,” so he said, 
“0 my nephew, if the hypocrites were to be destroyed, you will find your streets 
haunted due to the lack of passersby.” 


128 Hudhayfa b. al-Yaman (d. 36/656), a prominent Ansari Companions whom the Prophet 
entrusted with the names of all the hypocrites. 
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By God, the fear of hypocrisy tore out the hearts of the early Predecessors due 
to their knowledge of its hidden and obvious forms and its details and princi¬ 
ples, and their views of themselves were so slight that they feared they were 
among the hypocrites. ‘Umar b. al-Khattab said to Hudhayfa b. al-Yaman, God 
be pleased with them both, “0 Hudhayfa, I implore you by God, did the Messen¬ 
ger of God, God grant him blessing and peace, name me among the hypocrites?” 
He said, “No, and I will not declare anyone’s probity after you!” 

Ibn Abi Mulayka said, “I met thirty Companions of Muhammad, God grant 
him blessing and peace, every one of them feared being a hypocrite, and none 
of them said that his faith is like the faith of Gabriel and Michael.” This was 
mentioned by al-Bukhari, who also mentioned on the authority of al-Hasan, 
God have mercy on him, “No one feels safe from [hypocrisy] except a hypocrite, 
and no one fears it but a believer.” It has been mentioned concerning one of 
the Companions that he used to say in his supplication, “0 God, I seek your 
refuge from the meekness of hypocrisy.” It was said, “What is the meekness of 
hypocrisy?” He said, “That the body is meek but the heart has no meekness 
before God Almighty.” 

Their hearts were filled with faith and certitude, yet intense was their fear 
of hypocrisy and heavy their concern for it. Yet others whose faith does not go 
past their throats claim that they possess the faith of Gabriel and Michael. 

The crop of hypocrisy grows on two stems, the stem of lie and that of ostenta¬ 
tion. Their sources are two springs, the spring of the weakness of discernment 
and the spring of the weakness of resolve. When these four pillars are com¬ 
plete, the edifice of hypocrisy is well-established. But the edifice is a stairwell 
to an overhanging precipice. When the flood of reality inundates and they wit¬ 
ness the day when the inner secrets are put on trial, veils are lifted, and what 
is in the graves brought out, it becomes clear to anyone whose assets are all 
hypocrisy that all that he attained was a mirage that “The thirsty one supposes 
it to be water till he comes to it and finds it naught, and finds instead God who 
pays him his due; and God is swift at reckoning” [24:39]. 

Their hearts have no care for any good even as their bodies seem to be run¬ 
ning to it, and lewdness exudes from their every pore, and when they hear the 
truth their hearts are remorseless, but when they witness falsehood and offer 
a false testimony the eyes of their hearts are opened wide and their ears fully 
attentive. 

These, by God, are the signs of hypocrisy. You, O mortal, must fear them 
before the judgment falls upon you. When they make a deal, they do not ful¬ 
fill it; when they promise, they do not keep it; when they speak, they fail to 
be just; when called to obedience, they hesitate; when called to what God has 
revealed, they turn away; when called by their desires to their own ends, they 
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hasten and rush. Leave them and what they have chosen of dishonor, failure, 
and loss; neither trust their deals nor their promises, for they are liars and will 
go back on them, 

And of them is he who made a covenant with God [saying]: If He gives us 
of His bounty we will give alms and become of the righteous. Yet when 
He gave them of His bounty, they hoarded it and turned away, averse. So 
He has made the consequence [to be] hypocrisy in their hearts until the 
day when they shall meet Him, because they broke their word to God that 
they promised Him, and because they lied. [9:75-77] 

13.6 Wickedness and Disobedience 

As for wickedness, it is according to the Book of God of two kinds, alone and 
unqualified, and accompanied by disobedience. 

When alone, it is of two kinds as well, the wickedness of unbelief that sepa¬ 
rates from Islam, and wickedness that does not separate from Islam. 

When accompanied [by disobedience], it is as it appears in the words of God 
Almighty, 

But God made you love faith and beautified it in your hearts, and made 
hateful to you unbelief, wickedness, and disobedience: Such are the right¬ 
ly-guided. [49:7] 

When alone, the wickedness of unbelief appears in the words of the Almighty, 

He misleads many thereby, and He guides many thereby; and He misleads 
thereby only the wicked: those who break the covenant of God after ratify¬ 
ing it, and sever that which God ordered to be joined, and make mischief 
in the earth; such are the losers. [2:26-27] 

And the words of Almighty, 

We have sent down clear signs and only the wicked reject them. [2:99] 
His saying, furthermore, 

And as for those who act wickedly, their retreat is the Fire. Whenever they 
desire to issue forth from thence, they are brought back thither. Unto 
them it is said: Taste the torment of the Fire which you used to deny. 
[32:20] 
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All of this is the wickedness of unbelief. 

As for the wickedness that does not cause excommunication from Islam, it 
is referred to in the words of the Almighty, “Neither the scribe nor the witness 
should be harmed; if you do so, it would be wicked of you” [2:282]. His words 
also, “0 you who believe, if a wicked one comes to you with a news, verify it, lest 
you harm some folk in ignorance and later lament what you have done” [49:6]. 

This verse was revealed concerning al-Walld b. ‘Uqba b. Abl MuTt when the 
Messenger of God, God grant him blessing and peace, sent him to Banu al- 
Mustaliq after the expedition 129 to ensure [their loyalty], and there had been 
hostility between him and them in the time of Ignorance. When they heard of 
his coming, they set out to welcome him to honor the command of the Mes¬ 
senger of God, God grant him blessing and peace, but the devil inspired him 
to think that they intended to kill him, so he took off and returned to the Mes¬ 
senger of God, God grant him blessing and peace, and reported that the Banu 
al-Mustaliq refused alms and intended to kill him. The Messenger of God, God 
grant him blessing and peace, was displeased and thought to send an expedi¬ 
tion to them. When this news reached them, they came to the Messenger of 
God, God grant him blessing and peace, and said, “O Messenger of God, we 
heard of your emissary and set out to meet and honor him and hand over to 
him what we have accepted as the right of God, but he thought to turn back. 
We feared that he returned because of a message from you because of your dis¬ 
pleasure with us, and we seek God’s refuge from His wrath and the wrath of His 
Messenger.” The Messenger of God, God grant him blessing and peace, did not 
believe them and sent Khalid b. al-Walld secretly with a company of men and 
commanded him to conceal his arrival from them. He said to him to inspect 
them and if he saw signs of faith from them, take their alms, and if not, then 
use with them the manner reserved for the unbelievers. Khalid did precisely 
that and found them calling the call to the prayers of Sunset and Twilight, so 
he accepted their alms and saw nothing but obedience and benevolence from 
them. He returned to the Messenger of God, God grant him blessing and peace, 
and gave him the news. It was then revealed, 

O you who believe! If a wicked one bring you tidings, verify it, lest you 
smite some folk in ignorance and afterward lament what you have done. 
[49:6] 


129 The expedition of Banu Mustaliq and the incident described here took place in Sha'ban 
of the 5th year of Hijra, which is the background for 49:6. See Siyar, Sira: 468. 
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The tiding means a report of something unseen but significant, received 
on the authority of a reporter; verification means demanding an explana¬ 
tion of the nature [of the tiding] and acquiring full knowledge of all of its 
aspects. 

There is a subtle benefit to be derived here, which is that the Exalted did 
not require rejecting the report of a wicked one out of hand and giving it the 
lie, rejecting his probity altogether. He only commanded investigation, and if 
circumstantial evidence and external proofs are established that point to his 
truthfulness, the proof of truth is to be followed, regardless of who it is that 
brought the report. For many who are wicked are truthful in their reporting, 
communication, and witness; many, in fact, do their best to investigate the truth 
of reports, even as their wickedness affects other aspects of their character. The 
report or testimony of such a person is not to be rejected; if such a testimony 
were to be rejected, many rights would be violated and many true reports would 
be disbelieved. This is especially true of those whose wickedness pertains to 
their creed and opinion who nonetheless seeks to find the truth; such a per¬ 
son’s report and testimony are not rejected. 

As for him whose wickedness consists in lying, and if it is frequent and 
repeated conduct from him, such that his lying predominates his truthfulness, 
his report or testimony are not accepted. If, however, [lying] is rare in his con¬ 
duct, scholars have two opinions in accepting his report and testimony, and 
those are two reports from Imam Ahmad [b. Hanbal], God have mercy on 
him. 

The point here is to distinguish the kind of wickedness that does not cause 
unbelief. Furthermore, the wickedness from which repentance is required is 
broader than just the kind that invalidates one’s report and testimony. Our con¬ 
cern here is with the kind from which repentance is required, and that is of two 
kinds: wickedness in practice and wickedness in creed. 

The wickedness of conduct is, furthermore, of two kinds, one accompanied 
by disobedience and one that is alone. 

As for when accompanied by disobedience, [let us turn first to the meaning 
of disobedience, which] is the committing of that which God has prohibited, 
as the Almighty said, “[The angels] do not disobey God in what He has com¬ 
manded” [66:6]. Moses said to His brother Aaron, God’s peace be upon them 
both, “What prevented you when you saw them go astray? Did you not follow 
me, did you disobey my command?” [20:92-93]. A poet says, 

I commanded you to carry out a command but you disobeyed 
Your authority is revoked and you are left with lament 
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“Wickedness,” therefore, is specific to the doing of a prohibited thing, which 
is how it is frequently employed, as in His words, “Let neither the scribe nor the 
witness be harmed; if you do so that would be wicked” [2:286], whereas “dis¬ 
obedience” is used to mean opposing a particular command, as noted earlier. 
Furthermore, each of them is used to mean both of these meanings, as in the 
words of the Almighty, “When We said to the angels, ‘Bow down to Adam,’ so 
they did except Iblis, who was from the Jinn, so he wickedly disobeyed the com¬ 
mand of his Lord” [18:50], thus calling the opposition to command wickedness. 
He also said, “And Adam disobeyed his Lord and was seduced” [20:121]. Thus, 
committing of disobedience was named “disobedience.” This occurs when the 
two (i.e., wickedness and disobedience) are mentioned singly; when the two 
are mentioned together, one of them refers to opposing a command and the 
other to opposing a prohibition. 

“Piety” means to avoid both of these, and only by actualizing it is repen¬ 
tance from both wickedness and disobedience attained. It is that the servant 
acts in obedience to God, with light from God, hoping for reward from God; 
and abjures disobedience to God, with light from God, fearing the punishment 
of God. 

The wickedness of creed, such as the wickedness of heretical innovators who 
believe in God, His Messenger, and the Last Day and who accept the prohibi¬ 
tion of what God prohibits and the obligation of what God obliges, is that they 
deny much of what God and His Messenger affirm either due to ignorance, 
[erroneous] interpretation, or blind following of their shaykhs, 130 and affirm 
what God and His Messenger have not affirmed for the same reasons. These 
people are like the Kharijites who departed [from the community], and many 
of the Rafida, Qadarites, Mu'tazilites, and many of the Jahmites who are not 
extreme in their Jahmism. As for the extremists among the Jahmites, just like 
the extremists among the Rafida, neither group has any share of Islam. This is 
why a group of the Predecessors discounted them from the seventy-two sects 
[prophesied in a tradition] since they hold them to have left the community 
altogether. 

Our purpose is not to discourse on rulings concerning those, but on how to 
realize repentance from these ten kinds. 


130 On Ibn al-Qayyim’s critique of taqhd, see Abdul Rahman Mustafa, On Taqlid: Ibn al- 
Qayyim’s Critique of Authority in Islamic Law (New York: Oxford University Press, 2013). 
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Repentance from this kind of wickedness is attained by affirming what God 
and His Messenger have affirmed concerning themselves without either falling 
into anthropomorphism or likening [God to other beings or things], 131 and by 
affirming divine transcendence in all matters that He and the Messenger have 
affirmed, without changing the words or voiding their meaning, and receiving 
both the negation and the affirmation from the niche of revelation rather than 
from the schools of men and the results of their thoughts, which are the source 
of all heretical innovation and misguidance. 

The repentance from this kind of wickedness of corrupt creed is only attain¬ 
ed by the unadulterated following of the Sunna, and that is not sufficient until 
they also elucidate the falseness of their previous innovated beliefs, for repen¬ 
tance from every sin is attained by doing the opposite of the sin. This is why God 
has required that those who had concealed the proofs and guidance contained 
in God’s revelation, given that it was precisely concealment that was their sin, 
their repentance consist of elucidating what they concealed: 

Lo! Those who hide the proofs and the guidance that We revealed, after 
We had made it clear to mankind in the Scripture: such are accursed of 
God and accursed of those who have the power to curse. Except those 
who repent and amend and make manifest [the truth]. These it is toward 
whom I turn in forgiveness. I am the Relenting, the Merciful. [2:159-160] 

The sin of one who innovates heresy is greater than that of one who conceals 
[scriptural knowledge], for the latter is merely concealing the truth whereas 
the former is not only its concealment but calls to its opposite; therefore, every 
heretical innovator is a concealer, but not vice versa. 

A condition of the repentance of a hypocrite is sincerity, because his sin is 
ostentation. The Almighty said, 

Lo! the hypocrites (will be) in the lowest depth of the Fire, and thou wilt 
find no helper for them; save those who repent and amend and hold 
fast to God and make their religion pure for God (only). Those are with 
the believers. And God will bestow on the believers an immense reward. 
[4:145-146] 


131 Tashblh (lit. comparing God) and tamthll (likening God) to other beings or things, and are 
collectively rendered loosely as anthropomorphism (likening God to humans). See glos¬ 
sary, "Anthropomorphism.” 
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This is why the correct one of the two opinions on the issues of the repen¬ 
tance of a slanderer includes publicly acknowledging his lie, for that counters 
the sin that he committed and compromised by it the honor of a chaste Muslim. 
Repentance from it cannot be attained except by his public acknowledgment 
of his falsity so that the shame that is attached to the victim of his slander 
be lifted, which is the purpose of the repentance. As for the opinion of him 
who says his repentance is completed when he says, “I seek God’s pardon,” and 
acknowledges the prohibition [of slandering], it is weak, for this has no bene¬ 
fit for the victim, and the purpose of repentance is not thereby attained. There 
are two rights [that have been violated by this sin]: the right of God, which 
is the prohibition of slandering, and repentance from it is seeking of pardon 
and acknowledgment of the prohibition of slander, regret over it, and determi¬ 
nation to never return. Then there is the right of the servant who is the victim, 
which results in shame attaching to him, and repentance from it is only accom¬ 
plished by acknowledging one’s lie. This repentance is accomplished only by 
the two things together. 

If it is said: If he is in fact truthful, [for instance if] he did indeed see the 
fornication and reported it, how could he acknowledge his lie and how could 
this be part of his repentance? 

It will be said that this is the confusion because of which some hold the opin¬ 
ion that his acknowledgment that slandering is a sin and seeking pardon for it is 
sufficient. This is the case in which he needs to make manifest his lie that God 
has judged against the slanderer, and declaimed that he is a liar in His view 
even if his report is in accordance with reality. We say to this that by “lie” two 
things are meant. First, a report that opposes what is being reported, which is 
also of two kinds, [namely] the intentional lie and the lie of error. [What com¬ 
prises] the intentional lie is known, and the lie of error is like the lie of Abu 
al-Sanabil in his verdict to a woman whose husband died and [then] she gave 
birth, that she is not permitted [to remarry] for another four months and ten 
days, to which the Prophet, God grant him blessing and peace, said, “Abu al- 
Sanabil has lied.” 132 Also, on another occasion he, God grant him blessing and 
peace, said, “Whoever said this, lied” 133 to one who said, “The deeds of Amir are 
in vain” when he killed himself in error. Of the same kind is also the statement 
of ‘Ubada b. al-Samit, God be pleased with him, “Abu Muhammad has lied” 
when he said that “The odd prayer [at the end of the day] is an obligation.” All 
of this is the lie of error, that is, the one who said this statement has erred. 


132 Ahmad 1:447. Narrations to this effect are also mentioned in Bukhari #5318 and Muslim 
#1484. 

133 Bukhari #4196; Muslim #1802. 
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The second kind of lying is to report something that is not permitted to be 
reported even if it were in accordance with what is being reported, like the 
reporting by one who slanders someone without having the requisite [four wit¬ 
nesses]. [Such] reporting is considered a lie in the judgment of God Almighty 
even if [reality] were in accordance with what is being reported. This is why the 
Almighty said, “If you did not bring four witnesses, such are the liars in the eyes 
of God” [24:13]. The judgment of God in this case is that he is punished like a 
liar even if his report were in accordance with the truth. 

Hence, his repentance is not complete until he acknowledges that he is a liar 
before God, as God stated. If he does not acknowledge that he is a liar when God 
has deemed him a liar, what kind of repentance is it? Is this anything but pure 
obduracy and defiance and opposition to God’s judgment? 134 

There is disagreement concerning the repentance of a thief after his hands 
are amputated, as to whether restoring the property to its owner is its condi¬ 
tion. 

They all agree that part of the conditions of repentance is restoring it to 
the owner if the stolen goods were still in his possession in their original state, 
but disagreed about the case when they have been consumed. The opinion of 
al-ShafiT and Ahmad, God be pleased with them, is that part of the comple¬ 
tion of repentance is compensating the owner for [the stolen property], and is 
required whether one is rich or poor. 

Abu Hanifa, God have mercy on him, said, “If his hand is amputated and the 
original property has been consumed, he is not required to compensate for it, 
nor is the soundness of his repentance dependent on it, for the amputation of 
the hand comprises the entirety of the penalty, and the compensation for the 
property is an additional imposition, and is not required.” [The adherents of 
this opinion] also hold that this situation is different when the original [stolen 
property] is still intact, for when the property is found and restored to its owner, 
this does not constitute an additional penalty, as opposed to compensation. 
For this is an indemnity, and the indemnity of amputation is sufficient and the 
indemnity of compensating for the property is not to be added to the penalty. 
They further say [in support of their view, responding to the Shafi'ites] that God 
Almighty has not mentioned anything but the prescribed punishment for the 
thief and the brigand, and if compensation of what they had consumed were 
part of the obligation along with the prescribed punishment, He would not 


134 For an account of the evidentiary procedure in sexual allegations, see Hina Azam, Sex¬ 
ual Violation in Islamic Law: Substance, Evidence, and Procedure (Cambridge: Cambridge 
University Press, 2015), chaps. 5 and 6. 
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have prefaced the penalty for the brigands with the particle “innama" (only), 
which is, in your school [i.e., of the Shafi'ites], used for exclusivity. Thus, He 
said, 


The only penalty for those who make war upon God and His messenger 
and strive after corruption in the land will be that they will be killed or 
crucified, or have their hands and feet on alternate sides cut off, or will be 
expelled out of the land. Such will be their degradation in the world, and 
in the Hereafter theirs will be an awful doom. [5:33] 

The meaning of this statement is that, for those who consider the particle 
innama to mean exclusion, [the miscreants] can have no additional penalty. 

They further add that al-Nasa’i, God have mercy on him, has recorded in his 
Sunan the tradition of Abd al-Rahman b. Awf on the authority of the Prophet, 
God grant him blessing and peace, “That he judged concerning the thief when 
the prescribed penalty is applied on him that he has no indemnity anymore.” 135 
They also say this is well-known to the natural disposition of humankind and 
this is what people do; they amputate [the hands] of thieves but do not require 
of them to indemnify the owner for the stolen property, and what the believers 
see as good is good with God. 

They also say that if it turned out after the amputation that the thief does 
possess [the equivalent of the stolen property], it may be that he owned it 
already [rather than having acquired it by selling the stolen property], for the 
original owner cannot be restored both the replacement and the original. The 
evidence of his possession of an equivalent amount requires the assumption 
that he already possessed it. [And because he already possessed it] it would 
cast doubt on the amputation. 136 

The adherents of the first school [Shafi'ites] respond that in this case two 
rights are affected, the right of God and the right of the owner, and the two are 
different rights owed to two different owners; one cannot void the other, and 
both are to be made right. The amputation is the right of God and compensa¬ 
tion is the right of the owner, and this latter does not suffice against amputation 
after the matter has been raised to the ruler; if the compensation were suffi¬ 
cient, [the amputation] would also be dropped. 


135 al-Nasa’I #4984. 

136 Meaning, if the accused possessed the equivalent of the stole property but there was no 
evidence of the actual stolen property in his possession, this could cast doubt on whether 
he was the thief to begin with. The argument seems to be that in such a case, it would be 
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doubly unfair to burden the accused (who has now been punished as well) with indemni¬ 
fication, because perhaps the reason for not finding the original property was that he was 
not the thief to begin with. 


Ibn Qayyim al-Jawziyya - 978-90-04-41341-2 
Downloaded from Brill.com05/07/2020 06:09:00PM 
via University College London 



764 IBN QAYYIM AL-JAWZIYYA, MADARIJ AL-SALIKIN 

They also argue that just as if one forced another’s bond-girl to commit for¬ 
nication, he owed the prescribed punishment as the right of God and also the 
dowry to the owner, similarly if he forced a free woman to commit fornication, 
or if he committed fornication and killed a bond-girl, he owes both the pre¬ 
scribed punishment as well as her price to her owner. The same is the case for 
if he stole her then killed her: his hand would be amputated for stealing and 
the owner would be compensated. 

They also say that if he hunted an animal while in the state of ihrdm, he owes 
both the right of God and its price to the owner. Similarly, if he usurped wine 
that belonged to a protected non-Muslim, he would owe the right of God which 
is the prescribed punishment, and he would owe compensation to the owner 
according to your [Hanafite] school—although according to the majority, com¬ 
pensation is not required because [wine] is not considered wealth and is not 
compensated for, the same as carrion. 

They respond to the argument that amputation is the entirety of the con¬ 
sequence [of theft] by saying that if it is meant that it is the entirety of the 
penalty, then this would be correct, for no other penalty remains after this; but 
restoration is not a penalty of theft, for it is incumbent even on one who is not 
a criminal, such as someone who destroyed another’s property by mistake, in 
a state of coercion or sleep, or within his legal right such as when compelled 
to eat it due to starvation, or to throw it into the sea due to weight of the boat, 
and the like. Compensation, therefore, is not a penalty in any way. 

As for your opinion that God Almighty has not mentioned compensation 
for the thief or brigand in the Qur’an, that does not negate it either, because it 
is merely silence, and its ruling is taken from the principles of the divine law 
as well as texts like His words, “If, then, anyone transgresses the prohibition 
against you, you may transgress likewise against him” [2:194]. The person in 
question has transgressed by destroying a property, and so one may transgress 
against him in the same measure. This is why [you and us both] required the 
returning of the original property when it was found intact [with the thief], 
even though it is not mentioned in the Qur’an, because it does not count as an 
addition to the scriptural text, but rather application of all of the relevant texts 
rather than suspending some in favor of others. Our response is the same to 
His words concerning the brigand, “The compensation of those who wage war 
against God and His Messenger,” that is, [this verse concerns only] the penalty. 

They further argue that the tradition of Abd al-Rahman b. Awf is discon¬ 
tinuous and hence not established, as it is reported by Sa‘d b. Ibrahim from 
al-Miswar, and this tradition has been called into question by Ibn al-Mundhir, 
who noted that Sa‘d b. Ibrahim is unknown, as well as Ibn Abd al-Barr, who 
judged the tradition as being weak. 
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As for [limiting the punishment of theft to the prescribed limit and not 
demanding compensation if the property has been consumed] being in accor¬ 
dance with the natural disposition of the people, [what you are claiming] is 
that if a wealthy person steals the property of one poor, needy, or an orphan 
and destroys it and his hand is amputated as a result, that the property of this 
poor or orphan shall not be restored despite his ability to do so and the need of 
the owner and his weakness. Is anything established in natural disposition but 
the opposite of this? 

Your opinion that if it is proved that he possessed the property after the 
amputation, he becomes its owner is quite weak. Because his possession is 
established by his destroying it, which is why he has the right to demand to 
return it, and on this all agree, and this establishment of his possession does 
not prevent amputation, for that is carried out even if he destroyed [or con¬ 
sumed the stolen property] after the property had become established in his 
possession. How, then, can the amputation void what is established in his pos¬ 
session and justify it? 

The jurists of Medina, Malik and others, hold a middle opinion between 
these two, and argue that only if [the criminal] possesses the property he must 
compensate even after the amputation, otherwise not. This preference of ben¬ 
efit is very good indeed, and the closest to the beautiful traits of the divine law 
and more worthy of acceptance. God knows best. 

13.7 Sin, Transgression, and Aggression 

As for sin and transgression, the two are related. God Almighty said, 

And cooperate with one another in righteousness and piety, but do not 
cooperate in sin and transgression. [2:194] 

When either of these appears alone, the other is implied, for every sin is a 
transgression, as it is the doing of what God has prohibited or the neglecting 
of what God has commanded, and so it is the violation of His command or 
prohibition. Similarly, every transgression is a sin because it incurs sin. When 
mentioned together, the two terms are two [distinct] things in accordance with 
their [respective] implications. 

Hence, [when mentioned together] sin implies committing an act that is 
prohibited in itself, such as lying, adultery or fornication, drinking of wine, 
etc. Transgression, in contrast, implies that which is prohibited in measure and 
quantity. Transgression is going beyond what is permissible into a measure that 
is impermissible, such as aggression in taking what is rightfully one’s, either by 
aggressing against [the taker] in the latter’s wealth, body, or honor. That is, if 
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someone takes a piece of wood from him, he is not pleased until he takes his 
entire house, and if someone destroys his property, he destroys many times the 
original property, and if someone says a word against him, he says many times 
that. All of this is tantamount to transgression and violation of justice. 

This is of two kinds, transgression against the rights of God and against the 
rights of His servants. 

Transgression of God’s rights is, for instance, to have sexual relations with 
prohibited classes of people, namely, with women other than one’s wives and 
concubines, as the Almighty said, 

[The believers are those] who guard their private parts, save from their 
wives or those that their right hands possess, for they are not blamewor¬ 
thy. But those who seek beyond that are the transgressors. [23:5-7] 

This includes transgressing with respect to one’s wife or concubine by having 
intercourse during her menses or post-partum, or in the ritual state of pilgrim¬ 
age or an obligatory fast. Similarly, transgression means to go beyond anything 
that is permissible in a limit, such as one who is permitted to drink one sip of 
wine, but he drinks the entire cup, or one who is permitted to take one look 
at a woman for marriage, [to cure] poison, [to record] her testimony, some 
other dealing, and treatment in general, but he lets loose his eyes to look at her 
beauty, ogling in the gardens and flowers, transgressing the permissible limit, 
grazing near the prohibited grounds, his gaze dazzled, heart flying, sending 
his stares to bring news, penetrating and contemplating, his heartbeat rising 
as a result. Unwittingly, he is like a prisoner hopping in that campground, his 
glances not withdrawing until he flounders in his blood, slain. His thirst does 
not cool until the swords of those eyelashes have floored him completely. This is 
the hazard of transgression, and what comes next is greater and even more haz¬ 
ardous, for this is the end of protection. Besides, what he loses of the reward of 
not casting away his gaze for the sake of God is much greater. His gaze traveled 
to that wilderness of the beauty of the one he looked at, but gained nothing in 
return but the exhaustion of the journey, having deceived himself in riding to 
that wilderness, heedless that he is in great danger. Woe to the journey whose 
traveler never reaches his destination, never puts his scepter from his shoulder 
until he has crossed many a valley and there sat awaiting him many at every 
turn and every narrowing, unable either to return to his homeland or to pass 
on, looking at the blazing noon from afar, thinking it is a cooling drink, “until 
when he comes up to it, he finds it to be nothing: But he finds God with him 
who pays him his due, and God is swift in reckoning” [24:39]. He now realizes 
that he got taken in by the glistening mirage. By God, this humiliation is not 
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equal to that transitory pleasure, unworthy of a trader, nor are they even close 
in their benefit for a discerning buyer to be confused about, but alas, the eyes 
are blindfolded and fail to distinguish sites of safety from those of ruin, and 
hearts buried under shrouds of heedlessness, sound asleep on the floor of con¬ 
ceit, “For it is not the eyesight that goes blind, but it is the hearts that are in the 
breasts that go blind” [22:46]. 

Other examples of transgression include eating from carrion more than is 
necessary either until one is full when only an amount necessary to sustain life 
is permitted, according to one of the two opinions in the school of Ahmad, and 
the school of al-Shafi ‘1 and Abu Hanifa. Malik, in contrast, allows eating one’s 
fill and storing some extra if that is needed. If he does not need it and he ate 
it only to save some money, being too miserly to buy properly sanctified food 
and the like, his consumption counts as transgression, as the Almighty said, 
“Whoever is compelled [to eat it] without craving or transgressing, there is no 
sin upon him; God is surely Most Forgiving, Ever Merciful” [2:173]. Qatada and 
al-Hasan [al-Basri] said that [this means that] he does not eat it without life- 
threatening necessity and does not eat more than needed to satiate his hunger. 
It has also been said that “not craving it” means that he does not desire it when 
he has something other than it, and “not transgressing” means he does not 
transgress the limit, which is to eat just barely to sustain life, rather than until 
he eats his fill. Muqatil said [that it means] that he does not make it permissible 
for himself and does not store it for the future. It is also said that it means he 
does not go beyond the permissible limit, nor does he fail to eat enough to save 
his life and bring death upon himself, thus he could transgress either by going 
beyond the permitted limit or by falling short. Such a person would be sinful. 
Masruq, God have mercy on him, said, “Whoever is compelled to consume car¬ 
rion or the meat of swine and fails to eat or drink until he dies enters the Fire.” 
This is the sounder of the two opinions on this verse. Ibn Abbas, his compan¬ 
ions, and al-Shafi ‘1 say that “not craving” ( ghayra bdgh) means not rebelling 
against [the political] authority, and “not transgressing” ( wa-Ld ‘did) means not 
transgressing in his journey, that is, it must not be a journey of sin. They say on 
this basis that one who is in a journey of sin does not have the license [men¬ 
tioned in this verse]. 

The first opinion is the correct one for ten reasons, this not being the place to 
mention them. The verse does not address traveling either positively or nega¬ 
tively, nor rebelling against the ruler, nor is it specific to it, nor can it be made to 
apply to that situation. It is general in its meaning, encompassing both the res¬ 
ident and the traveler, and the bag by and ‘ udwdn mentioned here both refer to 
the limits of consuming food, not any matter other than that. It is like the other 
verse, “Whoever is compelled by starvation, without any inclination toward sin” 
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[5:3]; such is the one who is craving {baghy) and transgressive (he/). The phrase 
mutajdnif Li-ithm means one who inclines toward an impermissible measure 
of consumption, and this is the condition that must be fulfilled for this con¬ 
sumption to be permissible, since it has been allowed due to a necessity, and 
permissibility is in accordance with that measure; He declares here that anyone 
exceeding that amount is in baghy (excess), ‘ udwan (transgression), and ithm 
(sin), and that permissibility due to necessity is not the cause of its unqualified 
permission. God knows best. 

The terms ithm (sin) and ‘ udwan (transgression) are the same as those men¬ 
tioned in the Sura The Heights, notwithstanding that baghy (defiance) is mostly 
used with respect to the transgression of the rights of human beings. Accord¬ 
ingly, when ‘ udwan is mentioned alongside baghy, it means that their trans¬ 
gression was in a matter essentially impermissible such as stealing, lying, slan¬ 
dering, and initiation of a harm, whereas i udwan refers to overstepping the 
compensation; thus, baghy and ‘ udwan in such cases are the same as ithm and 
‘udwan of the limits of God. 

In sum, there are four things here: the right of God and its limit, the right of 
the servants and its limit, and baghy and ‘ udwan and zulm refer to crossing the 
two limits or failing to render [those rights]. 

13.8 Lewdness and Wrong 

We now turn to lewdness and wrong (al-fahshcT wa-L-munkar). Lewdness is an 
description employed to intend the referent, that is, a lewd act or trait, and it 
means an act whose ugliness is apparent to anyone; everyone endowed with a 
sound mind deems it repulsive. This is why it is interpreted to mean fornication 
[or adultery] and sodomy; God has called it lewdness due to the repulsive¬ 
ness of this wrong. Similarly repulsive speech is called lewd ( fahsh ), which is 
something that is exceedingly repulsive such as calling someone ugly names, 
slandering someone’s chastity, and the like. 

As for wrong ( ai-munkar ), it is again an adjective whose noun is omitted, 
meaning a wrongful act, which is something deemed wrong by reason and 
nature. Analogically, [ munkar is to reason and nature] what bad smell is to the 
sense of smell, an ugly sight to the eye, bad taste to the sense of taste, and an 
ugly sound to the ear; if this dislike by reason and nature is extreme, it is called 
lewdness (juhisha), just as the repulsive dislike of one’s senses of the aforemen¬ 
tioned things. 

What is wrong ( munkar, lit., strange, unfamiliar) to [reason and natural dis¬ 
position] are things that they do not find familiar and acceptable. Things [or 
acts] that are unseemly and hated to [reason and natural disposition], things 
that they find exceedingly repulsive, are called fahisha (lewd). This is why Ibn 
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‘Abbas said, “Lewdness is fornication and wrong is whatever is not known [to 
be licit] in the divine law or the prophetic practice.” 

Contemplate his distinction between that whose goodness is known and is 
not familiar, on the one hand, and that whose repulsiveness is established in 
nature and intellect. 

13.9 Speaking in God’s Name without Knowledge 

Speaking in God’s name without knowledge is the severest of all prohibitions 
and greatest in sin. This is why it is mentioned in the fourth rank among the 
ranks of prohibitions on which all [divine] Laws and religions are agreed; it can¬ 
not be made permissible in any circumstance and is always forbidden, unlike 
the consumption of carrion and pork that are permitted in certain circum¬ 
stances. For prohibitions are of two kinds, those that are prohibited for their 
own sake and cannot be permitted in any circumstance, and those that are pro¬ 
hibited contingent on certain circumstances. God Almighty said concerning 
those things that are prohibited for their own sake: “Say: God has only prohib¬ 
ited lewdness, both outwardly and inwardly, and sin and aggression without 
right” [7:33]. Then, He moved on to mention those that are greater than these, 
and said: “And that you associate partners with God, for which God has sent no 
authority whatsoever.” Then He moved on to that which is even greater than 
that: “And that you speak in God’s name that which you do not know” [7:33]. 
Therefore, this is the greatest of prohibitions before God and most enormous 
in its sin, as it is tantamount to lying upon God, attributing to Him what does 
not befit Him, changing and altering His religion, negating what He posits and 
positing what He negates, claiming to be true what He declares false and false 
what He declares true, opposing those He befriends and befriending those He 
opposes, loving what He dislikes and disliking what He loves, and attributing to 
Him what does not befit His being, attributes, words, and actions, in the entire 
classification of prohibitions, there is nothing greater than it before God, nor 
more enormous in sin, as it is the essence of associationism and unbelief, and 
upon it are based all heretical innovations and practices of misguidance. Every 
heretical innovation in religion is based on speaking in God’s name without 
knowledge. 

This is why the Predecessors’ hostility to it is so extreme, as they shouted 
against the [innovators] from every region of the earth, warning against the 
calamity brought them in the strongest terms, emphasizing their hostility 
against it in a way that they did not do even against lewdness, oppression, 
and transgression, for the harm of innovation, its destruction of and opposi¬ 
tion to religion being greater than all those. The Almighty has rejected whoever 
attributes to His religion the permissibility or impermissibility of something of 
his own will without evidence from God, and said, 
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And speak not, concerning any falsehood that your own tongues qualify: 
“This is lawful, and this is forbidden,” so as to invent a lie against God. Lo! 
those who invent a lie against God will not succeed. A brief enjoyment 
[will be theirs]; and theirs a painful doom. [r6:n6-U7] 

If so, then what about one who attributes to the Exalted attributes He has not 
attributed to Himself, and negates those attributes that He has attributed to 
Himself? 

One of the Predecessors said, “Let yourself be warned against saying God has 
permitted such-and-such or prohibited such-and-such so God would say, ‘You 
lie, I have not permitted this and I have not prohibited this.’” That is, declaring 
things [or acts] to be permissible or impermissible based purely on opinion 
without evidence from God and His Messenger. 

The essence of associationism and unbelief is speaking in God’s name with¬ 
out knowledge. An associationist claims that the one he has taken as a god 
draws him nearer to God, intercedes on his behalf, fulfills his needs through an 
intermediary, just as kings have intermediaries. Every associationist, then, is a 
fabricator in God’s name without knowledge, but not the other way around, for 
speaking in God’s name could also be denial [of divine attributes] or heretical 
innovation in God’s religion, and is more general than associationism. Associ¬ 
ationism is one of its kinds. 

This is also why lying on behalf of the Messenger of God, God grant him 
blessing and peace, is a cause of damnation to the Fire, and of carving out one’s 
seat in it, 137 a necessary end that does not part from one, as it constitutes speak¬ 
ing in God’s name without knowledge, or in fact, blatant lying upon Him, for 
whatever is attributed to the messenger is attributed to the one who sent the 
message. Speaking in God’s name without knowledge, accordingly, is a clear 
fabrication of a lie against Him: “Who can be more wrong than he who invents 
a lie against God?” [6:2r]. 

The sins of the innovators in religion all fall in this class, and to repent 
from this sin requires repenting from innovation in religion. How can repen¬ 
tance from it be imagined for someone who does not know that his act is an 
innovation, or that what he does is the prophetic way, and so he calls to it 
and encourages it? Such a one does not realize his sins except if he becomes 
proficient and conversant in his knowledge of the prophetic way, persistently 
seeking and investigating it, and you will never see one devoted to innovation 
ever doing this. 


137 A reference to the well-known Hadith, “Whoever intentionally lies on my behalf carves 
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out his seat in hellfire.” It is regarded as a textbook case of mutawatir, multiply transmit¬ 
ted, report. Ninth/fifteenth-century Imam al-Suyuti collected ninety-some chains for this 
Hadith on the authority of twenty-two Companions. See M. Luqman al-Salafl, Ihtimam 
al-Mihaddithin blNaqd al-Hadlth (Riyadh: n.p., 1987/1408), 30, quoting al-Suyuti, Tahdhlr 
al-Khawass ; the Hadith is found in al-Bukharl, Muslim, and other Sunan. 
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For the prophetic way by itself erases innovation and does not tolerate it. 
Whenever its sun rises in the heart of a servant, the root of every heretical inno¬ 
vation is severed from it and the darkness of every misguidance is eliminated, 
for darkness cannot prevail with the sun in place. A servant cannot see the dif¬ 
ference between the prophetic way and heretical innovation, and nothing can 
suffice him in leaving behind the darkness [of innovation] to the light of the 
prophetic way other than utter adherence, fleeing to God and His Messenger 
in his heart at every moment by seeking His aid and sincerity, with true attach¬ 
ment and earnestness toward his words and deeds, his guidance and his way. 
“If one’s flight is to God and His Messenger, His flight is to God and His Messen¬ 
ger” and whoever took flight to something else, then that indeed is his share 
and destiny in this life and the next, and God alone is sought for help. 

13.10 Can Missed Prayers Be Compensatedfor? 

Among the debates concerning the rulings of repentance is if one is unable to 
repay the duty that he neglected, unable to set it right, then he repents: what 
is the ruling on his repentance? This can be imagined concerning the duties 
owed to God the Exalted as well as the rights owed to His servants. 

As for the rights of God, an instance of that is one who abandoned prayers 
without excuse, while knowing its obligation and incumbency, then he 
repented and lamented it. The Predecessors disagree on this question. 

One group says that his repentance requires regret in addition to fulfilling 
the current as well as missed obligations, and this is the saying of the four 
Imams as well as others. 

Another group says that the repentance of such a person is by adhering to the 
action in the future, whereas compensating for the past acts that were missed 
does not benefit him, nor is it accepted, and hence it is not an obligation upon 
him. This is the saying of the Zahirites and is reported from a group of the Pre¬ 
decessors. 

The argument of those who require [compensatory worship] is the saying 
of the Prophet, God grant him blessing and peace, “Whoever fails to pray due 
to sleep or forgetfulness should pray when he remembers it.” 138 They say that if 
compensation is a duty on one who sleeps and forgets, even though their defi¬ 
ciency is not blameworthy, its obligation is all the more established upon one 
who neglects it. 

They also argue that he has two obligations, to pray and to do so on time; if 
he fails to do one of the acts, the obligation of the other remains. 


138 Bukhari # 597 ; Muslim # 684 . 
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They also argue that compensation is either an obligation by virtue of the first 
command [to pray], as is obvious, or it could be said that it is an obligation 
by a new command, that is, the command to the sleeping or forgetful person 
[to compensate] also counts as a warning to him who intentionally missed the 
prayer, as argued earlier. 

They also argue that if the benefit of an act cannot be compensated fully, it 
can be compensated to the extent possible; if the benefit of an act is lost in its 
time, one ought to make up for what is possible of it, which is to perform the 
act outside its time. 

They also argue that the Prophet, God grant him blessing and peace, said, “If 
1 command you to do something, do it to the best of your ability.” 139 The per¬ 
son in question able to perform his prayer outside of the prescribed time, being 
incapable of doing so in time, is required to do the best he can. 

They further argue that it is impossible to imagine that the divine law com¬ 
mands ease for one who intentionally neglects and disobeys God and His Mes¬ 
senger by neglecting an obligation, but requires it of one who has the excuse of 
sleep or forgetfulness. 

They further argue that offering the prayer outside of its time is a substitute 
for the prayer in time, for worship is such that if its alternative can be found, 
the original can be excused, and the responsible believer moves to its alterna¬ 
tive, such as to dry ablution if [the water for] ablution is unavailable, and the 
prayer while sitting if one is incapable of praying standing, and reclining if one 
is incapable of sitting up, and feeding [as compensation] one poor person for 
every missed day for the one incapable to fast due to old age or terminal illness, 
and the examples of this are numerous in the law. 

They further argue that prayer is a time-dependent duty, and its delaying 
cannot void the duty except if one attends to it outside its time, same as the 
debts of human beings when they are delayed. 

They also argue that it comes down to this: he sinned by delaying it, which 
does not void the duty to compensate, just like someone who delays his alms 
until its time has passed or delays pilgrimage, being sinful in both cases. 

They further say that if he intentionally delayed the Friday prayer until the 
imam is done praying, he is sinful in his delay and praying post-noon prayer 
becomes incumbent on him. The Friday prayer to post-noon prayer is analo¬ 
gous to the morning prayer on time versus after sunrise. 

They also argue that the Prophet, God grant him blessing and peace, delayed 
the afternoon prayer on the day of [the battle of] the Confederates until he 


139 This is part of a longer narration Bukhari #7288 and Muslim #1337. 
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prayed it after sunset. 140 This proves that praying it is possible after its time was 
missed intentionally, whether one is excused, as in this case, or like the delay of 
some of the Companions on the day of [the battle against] Banu Qurayza until 
after sunset [due to an immediate command of the Prophet], 141 or whether one 
is not excused, like someone who delays it in neglect. The two cases differ only 
in their sinfulness or lack thereof, but not regarding their compensation of the 
obligation after neglecting it. 

They also argue that if compensation for prayer outside of its time were not 
valid and not an obligation, the Prophet, God grant him blessing and peace, 
would not have commanded on the day of [the battle against] Banu Qurayza 
to delay the afternoon prayer until they prayed at their destination in the midst 
[of Banu Qurayza]; some of them delayed until they prayed in their midst at 
night, and he did not blame them, nor did he blame those who prayed on the 
way, due to the reasoning that both groups offered. 

They argue that everyone must have a way to repentance; how should this 
door of repentance be shut on them and the sin of neglect made incumbent 
upon them, hanging from their necks? This does not befit the principles of the 
divine law, its wisdom, and mercy, nor consideration of the benefit of the ser¬ 
vants in this world and the next. This is the best that is argued by those who 
hold this opinion. 

Those who hold the other opinion respond that when an act of worship is 
commanded in a certain manner or at a certain time, the one who is com¬ 
manded cannot fulfill the command except by doing it in the way commanded, 
on its time and in the prescribed manner. Its performance on the time pre¬ 
scribed by the law is a condition of its validity and fulfillment, and the passing 
of its time is tantamount to the absence of its requisite time, and the command 
cannot be fulfilled without it. 

They further respond that to not do it in time is like failure to face the 
requisite direction ( qlbla ), or like prostrating on one’s cheeks rather than the 
forehead, or going down on one’s knees rather than bowing down, and the 
like. 

The acts of worship, they argue, that are required to be performed during 
a certain time period are not valid except during that period, just like certain 
acts of worship are valid only in certain places, and if one wishes to move them 
to other places they would not be valid, just as is the case of the places of the 
rituals of pilgrimage, such as at Arafa, Muzdalifa, and Jimar, and the brisk walk 


140 This incident is narrated in Bukhari #2931 and Muslim #627. 

141 The anecdote is recorded in Bukhari #4119 and Muslim #1770. 
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. . C- t . C- ft 

ijSv^ ^Li« jl$^« Vj il^^l (3 V[ j* 4ji5vw«l Jll*li ^Ijl jis OS^ll {j* 

—c^JlJL i* 3I^ia]I j <• Sjji|j li^a)I ^jaj ^u«Jlj ijli :\j l <i )l 43^p — dX ^bl I 4J^« 15^ 
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between al-Safa and al-Marwa, and circumambulating the House. 142 Similarly, 
transferring acts from one time to another is the same in its invalidity and 
sin. 

They say that transferring the prayers required during a certain time period 
before or after their time is like transferring the standing at ‘Arafa during the 
requisite time to another time and place, and moving the months of pilgrimage 
to another time period. 

They ask [rhetorically]: What is the difference between moving the month 
of Ramadan to the month of Shawwal, or praying the afternoon prayer at mid¬ 
night or performing the pilgrimage in Muharram [rather than Dhu al-Hijja]? 
How can the prayer of such a person be valid, but not his fasting and pilgrim¬ 
age? Both are opposed to God’s command. 

They further say that time-dependent rights of God are not acceptable at 
other than the prescribed times; just as prayers cannot be offered before their 
time enters, they cannot be accepted after their time. If one says that he will 
fast the month of Shawwal instead of Ramadan, he is no different than one 
who says that he will fast the month of Sha'ban rather than Ramadan. 

They say that the right of the night is not acceptable during the day and vice 
versa. 

They say that if the prescribed time is passed, the act of worship is not the 
same, but something different altogether; for if the afternoon prayer is per¬ 
formed after sunset, it is not afternoon prayer at all, for that prayer is the prayer 
for that time, and this is not the afternoon prayer at all. One who does so at a 
different time has not prayed the afternoon prayer at all, but just prayed four 
cycles of prayer that are the same in form. They say that the Prophet, God grant 
him blessing and peace, said, “Whoever fails to offer the afternoon prayer, his 
deeds are void.” 143 In another wording, “The one who fails to pray the afternoon 
prayer is as if he has lost his family and property.” 144 If there were a way to 


142 During Hajj, or Major Pilgrimage that occurs in the last month of the lunar year, pilgrims 
simultaneously converge on Mecca for about a week. Prior to the main ritual, a Minor Pil¬ 
grimage (TJmra), consisting of two parts, circumambulation around the Ka‘ba following 
by running back and forth between the hills of Safa and Marwa, is undertaken. The Hajj 
proper starts with going to the plains of Mount ‘Arafat to stand in vigil, then spending a 
night in the plain of Muzdalifa, and finally converging there at Jimar, the site where peb¬ 
bles are thrown at three pillars that represent the devil. After the sacrifice of their animal, 
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. fr * * ft ft ft 

I I ^jp L^I.4.3*** L L&^\C IcIA lj I ^^Ja>- I I AJL^j 1 6 ^L**j I L 

.^*^1 (3 c3> V L^l ^ j^* ^ C3*>- 

—• <* <* ft 

^jp a$ ijxj ^>jij!l Aao ij^-l ci[ V^J if" '>!3-^jM o^j $*>ba)I JJSj^ :lj!l5 

•J’""'" tyj lil^j Cf J^J ‘J^lil^j 

♦ ft «• 

(J ^ ^ OJiJ t JJJI cJfl-yaJ C <-Jlj3 (^[OUa^j ^Ji* 3 * U?. l3^ l£ ^ 

' «. 

£ A^ I ^ *)j l^- ? IJA ^ Oj ^ A* W*^J ^ 6 ^yaj ? a 3 i^JaS jj ^1 

«. c. . >, i< . 

JJtf *y l^lSjl <J y>- 2 JJ JJtf *y l£\j .l^lijl Jjc (J AUl l^JJjj ^ 4^jil All I Jjjii- I_j^3 
■ 4^3 ^ jjl jL*^ ^ 111 liJIS ^S ^ ] 0La«j ^ cil y* ^ ya\ 111 IcJlS j^3 .l^UjI 

j£-l*a)l (3 £[^J3 )L ^ l£jV^-?] V ^JJI J^-li 

* \ c. ^ 

<4«j2j *y ^J3)lt 13 >- aw jl cA^bc^a)I j V**j 3^3 )L IaIaIj ^j>)I L«^ap a\}I 

.J3 )L aU^ V jljJL li>-j 

cUjrjp j=^.! 3^Jj $:>L*)! d\k» ji clcyi U j oU IS[1 ^j :lj)l5 

6^^ ^p 42 a]I 0^ j ^aP 3^ ^ <-J^^ -Uj ^ax]! 1^1^ 

ft «. <* 

^ C^*ax)I 5OJ y^o l^jd-JLJIlilj C<cJI1 l^LyiX« iI^aP 

•c/V' 

47 jj2j (3 jjl» IJaji) Jj .<<4]^ Ja-»>-^a*]! tl\j> IcJ^ 4 jI Ui>j ll^lld 

C a)^ ^1 A^tj^ 5 dJj 1 -tl) I (J^*^ Ai 0^ ^ a!^ 1 3j ^.yax] I 6 


the Pilgrims then are required to shave or trim their hair, followed by a three-day festival 
of Eid al-Adha, which is celebrated by all Muslims worldwide, including those who did 
not partake in the Hajj. 

143 Bukhari #553. 

144 Bukhari #552; Muslim #626. 
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compensate for it and set it right, his deeds would not be void, nor would it be 
as if he lost his family and property, if it were sound and acceptable, because, as 
your school holds, the sin of delaying does not lead to loss due to the possibility 
of its compensation at another time. 

They also say that such a prayer is rejected by the text of the lawgiver, and 
it is not permissible to deem it valid after clear judgment of its rejection. It 
is soundly reported in the Sahth on his authority, God grant him blessing and 
peace, in the tradition of VVisha, God be pleased with her, that she said that the 
Messenger of God, God grant him blessing and peace, said, “Whoever does an 
act that is not in accordance with our command is a reject” 145 and in another 
wording, “Every deed that is not in accordance with our command is a reject.” 
This act is in opposition to his command, and hence is a reject, in the meaning 
that it is rejected; it is like using “the creation” in the meaning of “the created,” 
or “the striking [of a coin]” meaning “[a coin] that has been struck.” If such a 
prayer is rejected, it cannot be called valid. 

They also say that [completing the prayer in] the time [set for it] is a con¬ 
dition of the fulfillment of the duty and hence the negation of its sin and the 
following of its command; though [the prayer’s correct] time is like the rest 
of its commands like purification, facing in the right direction, and covering 
the private parts. All [its] conditions are of the same rank, so why should they 
be distinguished [by allowing compensation for one condition but not oth¬ 
ers]? 

They also say that those who consider the compensation valid have no clear 
textual proof, nor consensus, nor correct analogy; and we will show the inva¬ 
lidity of all of the analogies they have proffered and show their flaws. 

They further respond invoking a tradition recorded in the Musnad of Imam 
Ahmad and elsewhere narrated by Abu Hurayra, God be pleased with him, that 
the Prophet, God grant him blessing and peace, said, “Whoever fails to fast one 
day of Ramadan with no excuse, he cannot make up for it even if he fasted the 
rest of his life.” 146 How could it be said then that another day like it could com¬ 
pensate for it? 

They say regarding the validity of worship, if understood as that which is in 
accordance with the command, then undoubtedly this act of worship is not 
in congruence and cannot be valid. If the validity of worship is taken to mean 
the removal of [outstanding] responsibility [to perform it], then that can occur 


145 Bukhari #2697; Muslim #1718. 

146 Ahmad #2396. 
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A^l l) y^_) l) 1 $» IclJb l^P ^ ^ AJLP ^y>c^aJ 1 (3 ^ il^-lijlj 

«• . «• <* 
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.<—Jjy^ail 

& 

Vj Ase^pt^aj Cd.5j.i^ S^bya)! fi^A c)l <JLa7 

, ^ «. t , «. 
t Ase^allj A>»Jil «*L* <3 Uayjw I ub^*^j ^r VI Ja jj 2 ^> ^3 b?<—«*£jll l)Vj :ljlli 

* * «. 

ci»i>-!j Vjb* j ^jlji (J^Uj ^vu c—©j 13 ^-j <jij£u*<vij oji^ia)' —i^j^j j~* 

«• . 
? aj^^ jy i^ v ij u j>- ^) i (3 V*!j^ 4 * i i^ i ^jiS^3 

^ vj vj v jii -uj ib ( 3p c>e '> £: bi ^ ^*jJj •! 

«. 

. l& ^ Lp<a3 iX^3 ^ l^w 41 b I I 

ft . ^ ft £ 

.lJ b Aj I ^ I ^*^P* A-^P AUI j _j^ c3 ^ L i ^ cl^ ^~Xp'3 ^ ^ b^ *y 1 i-L«.«^ft l 4 j . 1^)b 

?aJ^« AJlP <^XaJb^ : Jli .«j&jJI AlP A^lSj ^i jJc jrjJ jlvx«j ^» 

ft «■ «■ 

^ t 4 4isl_y» jrjc S^LJI uJa jl i_-j tAj c ^“^1 SijljT jUjLJI 43«? j^j :l_jllS 

1 Jaj £ 4j j^« LU 4j»-^ 11 U [ s- U aa ) I IcU ] «• UaaJ I J? j^-^. ^ j**& 0 A&c*£? 0jSsj 

u IT 'w» 5 ^*-* A ® l)1j ^ . Aj b. I A>-I AC^5^ ^ Vj i i^A) jT ^j3j ^1 
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only by things that occur according to the prescribed manner, and this [delayed 
prayer] is not prescribed, and there is no way it can be carried out in the pre¬ 
scribed way [as the time of the prescription has passed]. There is no way to 
perform it validly. If by [validity] is meant the removal of sin, then [making it 
up later] does not remove the sin at all, as there is no proof for it. 

They say that a valid and acceptable act of worship is one that is deemed 
so by the lawgiver, which can only be known through a report that approves 
it or agrees with his conduct, and both of these conditions are absent in this 
case. 

They say that validity and invalidity are legal judgments; validity requires 
either a report or accordance with his (the Prophet’s) conduct, or similar to 
something that he validated; this compensatory worship has none of that. 

To analogize it to excused or valid delays is entirely an invalid analogy, as will 
be shown. 

They say that your invocation of the Prophet’s saying, God grant him bless¬ 
ing and peace, that, “Whoever fails to pray due to sleep or forgetfulness should 
pray when he remembers it,” and that since he required compensation from 
one with an excuse, the same logic is all the more applicable to one without 
an excuse, is in fact a proof that goes against you. The lawgiver has required in 
allowing it after its time that the delay must have been due to sleep or forget¬ 
fulness, and if the condition is absent, so must be the allowance. All you are 
left with is an analogy that equates a neglectful sinner with one whom God has 
excused. As it has been established on his authority in the Sahlh, “Sleep is not 
neglect; neglect is in wakefulness, that one delays the prayer until the time of 
the next one begins.” 147 This analogy, therefore, is invalid. 

They further respond that the person in question did not delay his prayer 
from its time, but the time that he is commanded to perform it is when he 
did it, which is when he woke up or remembered, and the Prophet, God grant 
him blessing and peace, said, “Whoever fails to pray due to sleep or forgetful¬ 
ness should pray it when he remembers it,” that, therefore, is its time. God says, 
“Establish prayer for My remembrance” [20:14], and this particle tdm (“for”), 
according to many grammarians, is used to indicate time, thus meaning, “at 
the time of My remembrance.” 

Accordingly, they say that the Prophet, God grant him blessing and peace, 
did not establish prayer on the day of the valley after sunrise except at its 
time. 


147 Muslim #681. 
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They say that times [for prayers] are of three kinds. The times for one who 
is capable, awake, and has no excuse, are five, and the times for the one who 
is awake and has an excuse are three. For such a one, the times for post-noon 
and afternoon prayers are one, and the times for sunset and twilight prayer are 
one, and the time for the pre-dawn prayer is one, thus he has three times. If he 
delays the post-noon prayer until the afternoon, he in fact prayed it in its time. 
The time for one whose responsibility is suspended due to sleep or forgetful¬ 
ness is unlimited; his time is when he wakes up or remembers it, and he has no 
time but that. 

This is what the legal commands and principles have guided us to, and the 
one who deliberately neglects [prayer] is outside of these three kinds, as he is 
a fourth kind. What category do you place him in? 

They further respond that God the Exalted has legislated the compensation 
for a fast of Ramadan only in cases of menses, traveling, or illness, and has not 
legislated it for one who breaks his fast without an excuse at all, neither by a 
clear text nor by any allusion or warning, nor do His principles require it. The 
best you have is an analogy with the case when there is an excuse, while reject¬ 
ing the principles of the law that establish a disjunction between the two cases; 
for the lawgiver has declared that fasting for an entire lifetime cannot compen¬ 
sate for a day of missed fast without excuse, let alone another day like it [being 
sufficient]. 

They say that your argument that he had two obligations—to perform the 
act and do so in its time, and that if he does one the other remains—this would 
be so if the two commands were not connected as one being the condition of 
the other, as in the case of pilgrimage and alms, such that if one neglects one, 
the responsibility for the other is not dropped. If, however, one command was 
a condition for the other, and if the act fails to satisfy the condition, how could 
it be said that he is commanded to do one and not the other, and that one act 
is valid without its condition being fulfilled? Where has God commanded this? 
Is this not the entire issue? 

They further say that compensation becomes an obligation by virtue of a 
new command, but you have no command that pertains to compensation on 
the question of dispute, and analogizing it to judgments that are known by con¬ 
sensus is incorrect as we have shown. If we say that [compensation for a missed 
prayer] is an obligation by the original command [to pray on time], this would 
be true if the compensation were valid, its benefit being the same as the bene¬ 
fit of [timely] performance, like the compensation for the ill, the traveler, and 
the menstruating in the case of fasting, and for one who is in slumber, asleep, 
or who forgot. If, however, the compensation does not lift the burden through 
timely performance, nor is he excused in his delay, then it fulfills neither the 
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first nor the second command. This is analogy between two cases when a cause 
for the dissimilarity between the original and the unknown case is clear and 
preventive of the analogy. 

They say that your argument—that if one cannot attain the benefit of an 
action he must do the best he can—would be valid if the attainment of the 
benefit were not conditional, and if that condition [of timeliness] is gone, so is 
its benefit; the compensation cannot be attained in that way, but only through 
repentance, increase in voluntary prayers and good deeds. As for compensa¬ 
tion beyond this [as if to go back in time and fulfill a missed responsibility], 
then there is no way for that. 

They say that your invocation of his saying, God grant him blessing and 
peace, “When I command you to do a thing, do it to the best of your ability,” 
it does not benefit the argument in the least. This command only means that 
if one is incapable of performing all of what one is commanded, one ought to 
do what one can do, such as someone who cannot stand in prayer, or cannot 
wash his limbs fully in ablution, or complete the reciting of the Opening, or dis¬ 
burse all of the obligatory charity. As for him who abandoned the commanded 
act until its time has passed, this tradition does not address him, for if it did, 
he would not have been threatened with the voidance of all his deeds and his 
failure likened to the loss of his family and property. 

They respond to the argument that the law cannot ease the load upon such 
a person by letting him off the hook without compensation, that this is an ill- 
conceived argument. The one who can compensate is one who is excused who 
performed his act on its time [modified by the lawgiver due to his excuse], as we 
noted earlier, and his status is the same as that of him who prays in its proper 
time without any excuse. We do not drop the responsibility of compensation 
from the one who intentionally abandoned the duty by way of concession, but 
because he has no benefit in doing it, nor is it accepted from him, nor is he 
commanded to do so. He can simply do nothing to attain the benefit of what 
he has abandoned. How is this a concession? 

They further respond that your contention that the prayer outside its time 
is a substitute for the prayer in its time, and that if one is unable to do a thing 
an alternative is required, is nothing but an arbitrary claim; this precisely is the 
point of disagreement. What is the evidence that the alternative you have pro¬ 
vided is valid? We ask you to bring us a command authorizing it first, and then 
evidence that it is acceptable and beneficial, and thirdly that it replaces the 
original missed act. You cannot establish any of these. Something is known as 
being an alternative to another only by the lawgiver’s making it so, like dry ablu¬ 
tion when one is unable to use water, or feeding [the poor] when one is unable 
to fast, and vice versa, as in the case of the expiation of oaths. Where has the 
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law granted the compensation of this neglectful person who has lost his prayers 
as being a replacement of his worship in its due time? It is this analogy whose 
invalidity has been demonstrated. 

Their response to the analogy of compensating for missed prayers to the 
repayment of debt after its due period is of the same kind [of invalid analogy], 
because the time of obligation to repay is not limited on both sides as is the 
time for prayer; his duty is not limited and timed, but rather, it is immediate, 
like alms and pilgrimage, according to some schools. One cannot imagine that 
the time of debt’s repayment is a condition of its validity. True, the best time 
to repay is the earliest time immediately [following], but delaying it does not 
make it compensation. 

If it is asked: What do you make of the compensation of Ramadan?, given 
that it is limited between one Ramadan to the next, and it is not permissible 
to delay it when one is capable to the next Ramadan. Yet, if one does delay it 
[beyond one year], its doing is necessary regardless, in addition to feeding one 
poor person every day, as the Companions did, God be pleased with them, in 
this matter. This is a proof that a timed worship is not excused after its legislated 
time limit has passed. 

It would be said in response that the lawgiver has differentiated between the 
days of Ramadan themselves and the days of compensation, making the days 
of Ramadan limited on either side and not liable to move before or after, but 
left the days of its compensation unqualified. The Exalted said, 

Fasting is prescribed for you, even as it was prescribed for those before 
you, that you may attain piety; [fast] a certain number of days; and [for] 
him who is sick among you, or on a journey, [the same] number of other 
days... [2083-184] 

Thus, he left the compensatory period unqualified, which means that it may 
be anytime, and there is no divine text nor prophetic command, God grant 
him blessing and peace, nor any consensus on limiting these to certain days 
as opposed to others. There is nothing in this matter except the tradition of 
Wish a, “I would have fasting [days] remaining from Ramadan, and I would not 
make up for it until Sha'ban [the month before the following Ramadan] due to 
being busy with the Messenger of God, God grant him blessing and peace.” 148 
It is known that this is not an express text concerning the timing [of make-up 


148 Bukhari #1950; Muslim #1146. 
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fasts] being limited to the two Ramadans comparable to the timing of the days 
of Ramadan between the two crescents. To judge one by the standard of the 
other is incorrect and amounts to equating what God has differentiated, for He 
has made the days of Ramadan limited by a limit that cannot be hastened or 
delayed, and has left unqualified the days of compensation, and emphasized 
this freedom from qualification by the word “other [days].” Some of the Com¬ 
panions have given the opinion that this period should be before the coming of 
the next Ramadan as a way to discourage excessive delay, but the compensation 
remains what it is even if it is completed after the following Ramadan, and the 
status of these compensatory fasts is the same before or after the [following] 
Ramadan. 

This is further elaborated by the fact that if one failed to complete one’s fast 
on one of the days of Ramadan without an excuse, he cannot substitute it with 
another day at all, whereas if one fails to complete the compensatory fast on 
one of the days, he can fast the day after. 

The secret of the distinction is that one who has a valid excuse for delaying 
the fast does not have a specific time when to make up the fast, but rather he 
has been given the choice [as regards when to do so], and any day he chooses to 
fast is the same as another; as for him who is not excused, the days of obligation 
are specified for him and are not substitutable. 

They further respond concerning the one who neglects the Friday [congre¬ 
gational prayer] intentionally that we only require such a one to perform the 
post-noon prayer because his original obligation was to offer one of these two 
prayers, either the Friday or the post-noon, and if he fails to perform the Friday 
congregational prayer the post-noon is still required. He is addressed in either 
case in accordance with the time period. 

They further argue that especially those who consider the Friday prayer 
alternative for the post-noon prayer, and if the alternative is missed resort is had 
to the original, and this would be so if the validity of compensation is known 
by either consensus or clear scriptural text. If there is disagreement concerning 
[its validity], our response is multifaceted. We say that if neglecting the Fri¬ 
day congregational prayer is the same as neglecting the post-noon prayer, the 
judgment in both cases is the same. If, however, there is an effective difference 
between the two cases that calls into question the analogy [of Friday compen¬ 
sation with the compensation for regular prayers after the time has passed], 
then the analogy is invalidated regardless. 

They say in regard to the Prophet’s, God grant him blessing and peace, delay¬ 
ing the afternoon prayer on the day of [the battle against] the Confederates 
until sunset, there are two opinions concerning whether this act has been abro¬ 
gated. 
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The majority, including Ahmad, al-Shafi'T, and Malik, hold that this inci¬ 
dent occurred before the revelation of the verses concerning the Prayer of Fear, 
which abrogated it. That delay [of the Prophet] was like the delay of combin¬ 
ing two prayers, which cannot be used as an analogy for a prohibited, neglectful 
delay. The two are as different as the delay of the sleeping and the forgetful is 
from the delay of neglect, but rather, even more so, since this delay is com¬ 
manded, and is like the delaying of the sunset prayer during the pilgrimage at 
Muzdalifa. 

The second opinion is that [this act of the Prophet] is not abrogated, but 
rather it is still in effect, and that one who is in a battle may delay the prayer at 
the time if he is busy in battle, and offer it after that when he is able. This is the 
opinion of Abu Hanifa and one report from Ahmad. 

Either way, it cannot be linked analogically to one who intentionally neglects 
the prayer. The same is true of the delay of the afternoon prayer on the day of 
[the battle against] Banu Qurayza by the Companions, God be pleased with 
them, as it was a delay that had been commanded according to some schol¬ 
ars, and a delay that was acceptable as a permissible interpretation of the 
command according to others. This is why the Prophet, God grant him bless¬ 
ing and peace, did not chastise either those who prayed on the way or those 
who delayed it until nightfall amidst Banu Qurayza. That is because one group 
adhered to the apparent meaning of the [Prophet’s] command [to not pray the 
afternoon prayer until they reached the dwellings of Band Qurayza], whereas 
the other adhered to the meaning and intention, which was to hasten. 

The scholars of Islam have disagreed about which of the two groups was 
correct. One group says that if we were with them, we would have prayed in 
the way along with those who understood the meaning and appreciated the 
objective of that command and thus attained both the reward of the prayer in 
its prescribed time as well as hastening to the enemy, and they did not fail to 
meet them, because the measure of the delay caused by their stop was made 
up any way by the time the other group took to pray when they got to the des¬ 
tination. They hold that this was the group better in understanding, as they 
brought together obedience and reasoning in their conduct; marching toward 
jihad while also understanding the ego. 

The other group says that had we been with them, we would have delayed 
our prayer until we arrived at Banu Qurayza, as they were the ones who cor¬ 
rectly and categorically obeyed God, because this delay was a duty given by the 
command of the Messenger, God grant him blessing and peace. In this particu¬ 
lar instance, obedience to God meant precisely this, for God commands what¬ 
ever He wills, and His command to delay an act of worship is the same in import 
as His command to hasten it. This group, therefore, was the more blessed of the 
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two by virtue of their adherence to the scriptural text, and they were the ones 
who attained double the reward. The other group was not blamed only because 
they exercised their right to interpret and reason. They also intended to obey 
God and His Messenger, and they deserve a single reward, like a judge who rea¬ 
sons his best but misses the right answer. 

The point of all this is that to analogically link their act with the neglectful 
sinner [who fails to pray in its allotted time] is altogether invalid. 

Turning now to the argument that such a person is repentant and regretful, 
how can we then shut the door of repentance to him, and make his sin of having 
wasted his prayer inseparable from him, like a curse ever hung around his neck? 
We seek God’s refuge from shutting the door upon him that God has opened to 
every sinner, and has not closed it to anyone whatsoever until his death, or until 
[the final sign of Judgment Day] when the sun rises from the west. The response 
to this argument is that the concern here is only with how to avail the path of 
repentance and its actualization to him, and whether a compensation for [the 
missed prayers] be specified for him, or must he simply continue the act in the 
future, so that he can go on without this counting against him. His judgment, 
therefore, is the judgment of an unbeliever who embraces Islam and proceeds 
to worship in the future upon the acceptance of his repentance. Because aban¬ 
doning one of the duties of Islam is not a greater sin than abandoning the 
entirety of Islam. If, therefore, the repentance of one who abandons Islam is 
accepted and sound, and it is not a condition for his repentance for him to 
compensate for all the acts of worship missed during his state of unbelief—be 
he originally an unbeliever or an apostate. All the Companions, God be pleased 
with them, agreed on not requiring the apostates after they returned to Islam 
to compensate. To accept the repentance of one who abandons the prayer, and 
[for the repentance] to not depend on [this compensation], is valid a fortiori. 
God knows best. 

13.11 Violation of the Rights of Human Beings 

Concerning [the sin of violating] the rights of [God’s] servants, 149 a number of 
problems can be raised. 

One is concerning someone who usurps some property, then repents and is 
unable to return it to its owner or his heirs, either because he does not know 
them, or because they have all passed away, or another reason. There is dis¬ 
agreement about the repentance of this person. 


149 Note that “the rights of God’s servants,” an Islamic concept of God-given rights, should 
not be confused with the modern concept of inalienable human rights. Apart from the 
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obvious difference that in the former case God is the author of all rights and duties, and 
in the latter there is no author and no one with the authority to rescind these rights, there 
is another one: in the Islamic scheme, rights are internal to the (divine) law, whereas 
modern human rights are often mobilized as external limitations on the state (or any) 
law. 
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One group says that he has no possibility of repentance except by return¬ 
ing these wrongly usurped goods to their owners, and if that is not possible, 
repentance for him is not possible, and he will face retribution on the Day of 
Resurrection by means of [exchanging] good and bad deeds, and nothing else. 
They say that we are concerned here with the right of a human being that was 
not restored to him, and God Almighty does not overlook anything from the 
rights of the servants, rather, He restores it between them, and He does not 
let go the wrong of any wrongdoer. The wronged must exact his right from the 
wrongdoer, even if it pertains to one slap, or word, or strike with a pebble. They 
say that the closest such a person can do is to increase his good deeds by which 
to compensate on the day when neither dinar nor dirham will be any good, and 
the most beneficial thing for him would be to be patient over another’s trans¬ 
gression against and harm to him, and another’s backbiting and slander against 
him. He must not try to get even in this life, nor confront his abuser so that he 
may earn his abuser’s good deeds. What he will thus earn maybe equal or outdo 
[what he owes those he has wronged]. Beyond this, those who hold this view 
disagree about what to do with what he possesses of property. One group says 
that he must avoid it and not use it in any manner, and another says that he 
turns it over to the ruler of Muslims or his assistant, because [the ruler] is the 
trustee of its original owners, so he may hold it for them and it would then be 
considered like any other lost and found goods. 

Another group says that the door of repentance is ever open for such a per¬ 
son and God has not shut it upon him, and his repentance is that he give in 
charity those goods on behalf of their original owners. On the day when all 
rights are restored, the [wronged] will have a choice whether to allow what he 
did and earn the reward of his charity or to not accept it and rather take from 
his good deeds the measure of their usurped goods, and the reward of his char¬ 
ity would then be his own. For God the Exalted does not allow its reward to be 
wasted, nor would He restore both the reward of the charity as well as his share 
of good deeds to the original owner. This is the view of a group of Companions, 
God be pleased with them, as it is reported from Ibn Mas'ud, Mu'awiya, and 
Hajjaj b. al-Sha‘ir. For once Ibn Mas'ud purchased a bond-girl from a man and 
went inside to count the coins to give him, but the man left, and he waited for 
him until he gave up on him. He gave away the price in charity and said, “0 God, 
this is on behalf of the owner of this bond-girl; if he agrees, the reward is his, and 
if he denies it, the reward is mine and he will have a measure of my good deeds.” 
[In another report,] a man stole from the spoils of war and then repented and 
returned what he had stolen to the leader of the army, who refused to accept it 
from him, saying that the army had left and he could not return it to the army. So 
he went to Hajjaj b. al-Sha'ir, who said to him, “God knows the army, and their 
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names and lineages, so return the fifth to whom it belongs, and give the rest in 
charity on their behalf, for God will bring it to them,” or something like that, 
and so he did. Then Mu'awiya said, “That I give you such an excellent verdict is 
dearer to me than half my kingdom.” 

They say that this is true of lost and found property when its owner cannot 
be found after announcing [it publicly] and one does not wish to keep it, one 
gives it in charity; and if the owner appears later, one gives him the choice of 
accepting the reward of charity on his behalf or compensation. 

They say that this is because someone whose identity is unknown according 
to the law is the same as a non-existent one, and [thus] when the owner [of 
these goods] is unknown he is like one non-existent, and the property is the 
same as one that has no particular owner, and its benefit must not be voided 
[by simply leaving it untouched], as that is harmful both to the owner and the 
poor and the one who holds it. As for the owner, he did not benefit from it 
in any way, nor did the poor; nor did the holder manage to remove his sin, 
having to pay his due on the Day of Resurrection. Such a thing is not permis¬ 
sible in the law, let alone be required and obligated. This is because laws are 
based on the attainment and completion of benefits to the extent possible and 
removing or reducing harms to the extent possible. The freezing of this prop¬ 
erty or leaving it untouched is a pure loss with no benefit in it, and cannot be 
adopted. 

They say that the principles of the law establish that customary permission 
are like verbal permission, and so if someone sees another person’s property 
(understood here to be cattle) and he is able to slaughter it, his doing so counts 
as a favor and sincerity to the owner, and he is permitted to do so by custom, 
or else the owner would be a fool. This is because if he slaughtered it for the 
benefit of the owner, he does not have to compensate him for it, because he 
did good, and “There is no right against those who do good” [9:91]. 

Similarly, if a wrongdoer usurps [some property] or it is feared that he will, 
and so he compromises by giving him some of it, rendering the rest to the owner 
what was absent at the moment, or if the owner was letting it go to waste so one 
sells it and keeps its price for the owner, and so on, all of these arrangements 
are customarily permitted by the owner. Once, ‘Urwa b. al-Ja‘d al-Bariqi, God 
be pleased with him, the trustee of the Prophet, God grant him blessing and 
peace, sold the Prophet’s property without his verbal permission, and bought 
its replacement using some of that price, then brought back the acquired goods 
and the remaining price, so the Prophet accepted it and supplicated for him. 
This report has caused confusion to one of the jurists, who explained it as 
the right of the non-relevant parties [to one’s property]. But [this cannot be 
correct] as a non-relevant party cannot own or hand ownership to someone 
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else. Another jurist explained this by saying that the man in question was [the 
Prophet’s] unqualified trustee in every respect. This is even less sensible than 
the first opinion, as it is not known that the Messenger of God, God grant him 
blessing and peace, entrusted [his property and affairs] with absolute author¬ 
ity to anyone, nor has any Muslim related this of him. The correct explanation 
is that [the Prophet’s reaction] was based on the principle that customary per¬ 
mission is like verbal permission, which is that if one is content with letting a 
good or its price leave his possession [by way of destruction or usurpation], he 
should be even more content to receive its price in return. 

A case that is similar to this is that of an invalid person, traveling or resident, 
whose caretakers are unable to obtain his permission to spend from his wealth 
for his treatment, and so, fearing for him, they spend his property on his cure 
without his permission based on custom. There are other examples whose ben¬ 
efit and goodness are established in the natural disposition of human beings, 
and the law has not come to prohibit that. 

If this is established, then it is known that the owner of this property who 
is unable to access it is more likely to be pleased by receiving its benefit in the 
afterlife, and he is likely to be most averse to just leaving it untouched and sev¬ 
ering it from any benefit to anyone in this life and the next. If its reward reaches 
him [in the afterlife], he will be more pleased than his pleasure of receiving it 
in this world. How, then, could it be held that the benefit of freezing this prop¬ 
erty from any benefit to the dead or the poor or to the one who possesses it is 
of greater benefit than its lawful spending? In fact, what benefit is there in this 
world and the next in this approach of freezing? Is it anything but pure harm? 

Our Shaykh Abu al-Abbas Ibn Taymiyya, God sanctify his soul, was asked 
by another shaykh, “I ran away from my teacher [and owner] when I was little, 
and until today I do not know of anything about him, and I was his slave. I fear 
God Almighty and Exalted and wish to free myself from the right of my teacher 
over me. I asked a group of jurisconsults who said to me to go sit in prison.” Our 
Shaykh laughed and said, “Give in charity the highest price for you at the time 
on behalf of your master, and you have no reason for you to sit in prison with¬ 
out any benefit to you, that will only harm you and prevent any benefit for you, 
nor is there any benefit in that for your teacher, nor for you or the Muslims.” 
[His response was this or] something like it. 

13.12 How to Compensate for Illicit Income? 

The second question concerns the situation when someone earns a sum by 
a prohibited means, such as prostitution and singing, wine-selling, false tes¬ 
timony, and the like, and takes ownership of it, and then repents with the sum 
in his possession. 
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One group says that he returns it to its owner, for it is his property and the 
transfer of property did not take place in a way permitted by the lawgiver, nor 
has the owner earned in return a permissible benefit. 

Another group says that his repentance is through giving charity rather than 
returning it to the one from whom he received it. This is the preference of 
Shaykh al-Islam Ibn Taymiyya, and it is the better of the two opinions. Because 
the recipient owns this property by the will and pleasure of the original owner, 
and he has earned a prohibited benefit from it, how, then, should the price and 
the original good be both restored to him? How should the wealth that he spent 
to disobey God and spent with pleasure be returned to him for him to do this a 
second time and a third time? Is this anything but helping him in sin and trans¬ 
gression, and does this befit the beauty of the law that a fornicator be handed 
back what he paid to the one he fornicated with, and it be taken from her will¬ 
ingly or forcibly after he has had his way with her? 

Suppose that the recipient does not have the ownership [as the transaction 
was illicit], but the ownership of the original owner has ended after he handed 
the price to the recipient, and the latter has provided to the buyer whatever 
he had to offer. How could it be said then that his ownership is still intact and 
it should be returned to him? This is different if [the recipient of the sum] is 
commanded to give it away in charity, for he received it in an unwholesome 
way with the agreement of its owner, and so it is not fit for him either, and the 
original owner as well was pleased to spend it. This is the most fitting way to 
spend it in the way that benefits him and reduces his sin and does not help the 
sinner either. 

Similarly, the ruling for one whose wealth is mixed with some [of it] licit and 
some illicit and he is unable to distinguish precisely is that he should estimate 
and give in charity the part that is illicit, which will render the rest of it good. 
God knows best. 

13.13 How to Repent if the Victim of One’s Crime Is Deceased? 

If one illicitly took some property and the original owner passed away, one must 
return it to his heir, and if he too died, then to his heir, and so on. If he does not 
return it to its original owner or one of his heirs, does the right to claim it in the 
afterlife belong to the original owner or the last heir, as the right had turned 
over to him? 

There are two opinions in this regard among the jurists, and these are the 
two ways in the school of al-ShafiT, God be pleased with him. 

It may be said that the demand belongs to the inheritance and each one of 
the heirs, as each one deserved it, and he must repay them all, as he wronged 
each one by failing to pay his due, and so each will direct his demand to him in 
the afterlife. 
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If it is asked how can he complete his repentance from usurping the rights 
of all of them? It would be said that the way to repent is to give in charity an 
amount whose reward will accrue to each of the heirs in accordance with how 
much he failed to benefit from it, doing one’s best in that respect. This way, if 
many years pass, and its owner could have grown it with profit, his repentance 
requires that he spend the original as well as the profit that could have come 
from his wealth. If [the repentant usurper] profited from it, all of the profit 
also belongs to the original owner, and this is the opinion of al-ShafiT and the 
dominant opinion in the school of Ahmad. It is [also] said that all of the profit 
belongs to the usurper, and this is the school of Malik and Abu Hanifa. Sim¬ 
ilarly, if he was entrusted some wealth and he invested and profited from it, 
the profit is his rather than the owner’s according to both of these schools, and 
the compensation of the original amount is upon him. There is a third opinion 
on this, which is that the two share in the profit, and that is the other report 
from Ahmad [b. Hanbal], God have mercy on him, and this is the choice of our 
Shaykh [Ibn Taymiyya], and it is the most sound opinion. He should add the 
share of the owner to the original amount and give it in charity. 

Similarly, if he took a she-camel or lamb and it produced offspring, all off¬ 
spring belong to the [original] owner; if it or any of the offspring died, he must 
return the offspring as well as the price of the mother and whatever died of the 
offspring. This is the opinion of al-ShafiT and the more well-known opinion in 
the school of Ahmad. 

Malik says that if it dies, its owner has the choice between accepting its price 
the day it died and leaving the offspring to the usurper, and taking the offspring 
and giving up its price. According to the third school, which is preferable as 
noted above, he gets its price and half of the offspring. 

13.14 Is Murder Unforgivable? 

People have disagreed concerning whether among the sins there is one from 
which repentance can never be accepted. The majority say that repentance 
applies to every sin, and therefore every sin is open to repentance and its accep¬ 
tance. 

One group says that the repentance of a murderer cannot be accepted. This 
is the school of Ibn ‘Abbas, God be pleased with him, that is well-known of him, 
and one of the two reports from Ahmad. Ibn ‘Abbas debated his companions 
concerning this. 

They said to him: Did God not say in the Qur’an, “Nor [do the righteous] 
take the life which God has forbidden save in (course of) justice, nor commit 
adultery—and whoso does this shall pay the penalty; the doom will be dou¬ 
bled for him on the Day of Resurrection, and he will abide therein disdained 


Ibn Qayyim al-Jawziyya - 978-90-04-41341-2 
Downloaded from Brill.com05/07/2020 06:09:00PM 
via University College London 



CHAPTER 4 


811 


(33« AjjJL ’^J«^ jU 

J^lj J£^ oli U jdi AjIjj ^l^ 4 (Sj^Z JLc 3-Wax, jl Ajjdl (Jijb 

S&j ^0 jjLv« Jill ddjllaj3 .dll^ ^jA L j>£j* 3 3111 dli! 

. 4 JI 4 ^Zj djjp L 4 (Jill d ^ ^ Jp& *• < ^v a I Aj^ 3^^* d^ 

-ud c-^d* ^aLUj c^Udl JjS jAj cdDUU a)^ ^yJl JJ& t<uuL aJ j£ jl^ ol$ 

i< 

. Aiil j 

A^-Aj j i^/L« AC^j! ^) dli-Sj .AjLJ>- dill 4 c-pA&d« jAJ Cc_^>^lxU A^ 

I Ajijj ^aj .^31 3 dl^> j^ l*^d ;3 JIj cJj£ l^dj .Adc ajIc^j cI^jjlp *§3U 3j^ aJ 

ft «• ft ^ ^ 

C (Jill 3*^ I 31 ^ 3^ dJlH I A*^i>- C (31 ^ ^Jl I j&J £ Alii A^~j 3 ^ Ail I A^*^ 

.dlld 3-^aSjj 

—C^b jU idJJUi l^lT Ui^jl :JJjj (b^jl 4L» »lb jI 4*lj ^~*aP _jl IlSGfcj 

# ft ft ft ft 

>xs ^Ij ^liJI i^^aJ^ IJa ,^-lcdl djd L«j ^*yi A^jd^ Ia^'JjI ^—^Idl 

«■ 

.ajU?I a*p^^-*d.l 

«. «. 

d>-1 3yj 1 ^>-Uj dj3 d-^1 4 ^jj l^d~*$ Jdd 3y jLJ^L 1^.3 cd-«I 4 Id idlil 4 dl &j 

. ^“l uJ I aJj £ Adc (1)1^ I 3d U I (J^d I t l^-v^-j5 l*“ 


(J^ 6 ^ 

ft , 

W ^*1 a^jj JJj; V ^jJiSI (j (j-'bll (Jol^-I 

. ^ AJL« Aj jJ I 3^t. k, ^“ ^ (J^^ ^ ^ 3 Ij ^ jJ I *_JI (J1.A5 

CAlP i^dj^ll AlP Alii -(^dp 3 I L^l* IdAj .JyliU Aj y 'J IAjJjLU 3dl^J 

>, ft ft . ft 

3Uj Aiil Jli jS ^j-dl :aS I jlUs ajU^I dill j ^Lp 3 J3^^* .a^l 3 P 3i^lj3^ 3-^-1Ij 

J^j ^ ^ ^ :Jli dl Jl {jLl Vl^il ^ J ^Jdl Sjbi SfJ^ :dl>l j 


Ibn Qayyim al-Jawziyya - 978-90-04-41341-2 
Downloaded from Brill.com05/07/2020 06:09:00PM 
via University College London 



812 IBN QAYYIM AL-JAWZIYYA, MADARIJ AL-SALIKIN 

forever; Save him who repents and believes and does righteous work; as for 
such, God will change their evil deeds to good deeds. God is ever Forgiving, 
Merciful” [25:68-70]? 

So he responded that this verse pertained to the Days of Ignorance, when 
some folk from the associationists had killed and fornicated, so when they 
came to the Messenger of God, God grant him blessing and peace, they said, 
“What you call us to is good indeed, if you tell us that for what we have done 
there is expiation,” so the verse came down, “And those who do not call on along 
with God another deity, nor do they kill a soul that God has prohibited except 
with right” until His saying, “Except him who repents and believes” [25:68-70]. 
Therefore, this is for those people. As for the one that is in Sura al-Nisa ’, which 
is the saying of the Almighty, “And whoever intentionally kills a believer, his 
reward is hellfire forever, and God is wroth with him, and has cursed him, and 
has prepared for him a great punishment” [4:93], [this] therefore [pertains to] 
a man who has known Islam and its obligations and then kills [someone]: his 
punishment is hellfire. 

Zayd b. Thabit said, “When these verses in Sura The Criterion were revealed, 
‘And those who do not call another god with God ...’ [25:68] we were pleased 
by its leniency. We stayed for six months like that until the harsh ones were 
revealed after the lenient ones, and the lenient ones were abrogated.” By the 
harsh ones, he meant the aforementioned verse from Sura al-Nisa’ [4:93]. Ibn 
Abbas, God be pleased with them both, said, “The verse of [Sura] The Criterion 
is Meccan whereas the verse of al-Nisa’ is Medinan and nothing at all from it is 
abrogated.” 

They say that the repentance of one who has intentionally killed a believer 
is an exception to the general rule, because there is no way to it (repentance) 
except by either seeking its legitimacy or returning the soul that he killed; 
repentance concerning the rights of a human being is not valid except by one of 
these two measures, both of which are unavailable to the killer. How, then, can 
his repentance be valid from the violation of a human being’s right which has 
not been restored to him, nor did he do anything to legitimate the act? One can¬ 
not analogize this to the [repentance from the usurpation of] property whose 
owner has passed away because he could return to him the like of what has 
been lost by giving it in charity. 

They also say that one should not retort to us that polytheism is a greater 
sin than murder and that repenting from it is possible, because that per¬ 
tains to the right of God purely, which is why repentance from it is possi¬ 
ble. As for the right of a human being, repentance from it is dependent on 
the restoration [of the violated right] and making it right, which he cannot 
do. 
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The majority offers as proof the saying of the Almighty, 

Say: 0 My servants who have transgressed against their own selves! 
Despair not of the mercy of God, God surely forgives all sins. Lo! He is 
the Forgiving, the Merciful. [39:53] 

This verse pertains to the one who repents. 

Furthermore, His words, 

God never forgives that a partner be ascribed to Him, but He forgives any¬ 
thing short of that for whomsoever He wills. [4:48] 

This pertains to one who has not repented, because associationism has been 
separated from all others and He attached forgiveness to His will; thus, He 
particularized and qualified the latter, but generalized and left without qual¬ 
ification the former. 

They also offer as proof the words of Almighty, 

And I surely am Most Forgiving to whoever repents, believes, and acts 
righteously, and then seeks guidance. [20:82] 

If, therefore, this murderer repents, believes, and acts righteously, then God 
Almighty and Exalted is most forgiving to him. 

They further argue that an authentic tradition from the Prophet, God grant 
him blessing and peace, relates of one who killed one hundred and then 
repented, and his repentance was beneficial to him and he was associated [in 
his final reckoning] with the righteous town to which he had set out. 150 

It is also authentically reported from him, God grant him blessing and peace, 
from the tradition of ‘Ubada b. al-Samit, God be pleased with him, that the Mes¬ 
senger of God said while he was surrounded by a group of his Companions, 

Swear allegiance to me that you shall not join anything in worship along 
with God, nor steal, nor fornicate, nor kill your children, nor slander an 
innocent person with an accusation that you have fabricated, nor dis¬ 
obey me in any good. Whoever among you fulfills his pledge his reward 
is with God, and whoever indulges in any one of them and is punished 
for it in this world, that punishment will be an expiation for that sin. And 


150 Based on the tradition in Bukhari #3283 and Muslim #2766. 
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if one indulges in any of them, and God conceals his sin, it is up to Him 
to forgive or punish him [in the Hereafter]. So we swore to him upon 
these. 151 

They said further that he, God grant him blessing and peace, said in what he 
reported from His Lord Almighty, “O son of Adam, if you meet Me with the 
weight of the earth of sins, and meet Me without having attributed an equal to 
Me, I will meet you with the same weight of forgiveness.” 152 

He also said, God grant him blessing and peace, “Whoever dies without hav¬ 
ing set up equals to God shall enter the Garden.” 153 He also said, “If anyone’s last 
words are, ‘There is no god but God,’ he will enter the Garden.” 154 He also said, 
“God has prohibited hellhre on any who says ‘There is no god but God’ seek¬ 
ing God’s pleasure.” 155 It also appears in the tradition of intercession, “Release 
from hellhre anyone whose heart has the weight of a mustard seed of faith” and 
in it God Almighty says, “By My might and honor, I shall release from hellhre 
any who says ‘There is no god but God.’ ” 156 The scriptural texts indicating this 
are manifold, and prove that any who affirms God’s unicity shall not abide in 
hellhre eternally. 

They say that the verse in al-Nisa’, it is like similar texts of warning as the 
Almighty’s words, “And whoever disobeys God and His Messenger and exceeds 
His limits, He shall enter him into hellhre, to abide therein forever” [4:14]. His 
words also, “Those who consume the property of orphans wrongly only con¬ 
sume hre into their bellies, and they shall meet the blaze” [4:10]. He, God grant 
him blessing and peace, said, “Whoever kills himself with an iron shall suffer 
from the stab of that iron eternally, forever, in hellhre.” 157 The examples of [such 
hgurative warnings] are many. 

People have disagreed concerning these texts into a number of positions. 

One of them is to take their literal meaning and declare the eternity of 
the authors of these crimes in hellhre, and this is the saying of the Kharijites 
and the Mu'tazilites, who disagree beyond this. The Kharijites say that such 
people are unbelievers, because only the unbelievers shall enter hellhre eter¬ 
nally. The Mu'tazilites say that they are not unbelievers, but rather wicked 
sinners who shall abide in the hre eternally. All of this applies if they do not 
repent. 


151 Bukhari #18; Muslim #1709. 

152 TirmidhI #3540. 

153 Bukhari #1237; Muslim #93. 

154 Ahmad #3116. 
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155 Bukhan #425; Muslim #263. 

156 A part of the tradition in Bukhari #7510 and Muslim #193. 

157 A part of the tradition in Bukhari #5778 and Muslim #109. 
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Another group says that this is a warning in each of these cases applicable 
to those who declare [the acts in question] to be permissible, for such a person 
is an unbeliever. Those who do these deeds while believing in their impermis¬ 
sibility are not the object of this warning, the warning of eternity, even if the 
warning of entering [hellfire for a period] applies to them. 

Imam Ahmad, God be pleased with him, has rejected this opinion saying 
that if he deemed it permissible and did not do it, he would be an unbe¬ 
liever regardless [of whether he committed them]; the Prophet, God grant him 
blessing and peace, only spoke in these cases concerning those who did such 
things. 

A third group says that the argument based on these texts is built on the 
principle of the applicability of the general meaning of texts, but there are no 
general words in the language. Hence, these people deny the generalizability of 
texts altogether, meaning to deny the use of these texts for the reasoning of the 
Mu'tazilites and the Kharijites. But this solution requires voiding the entirety of 
the law, if not the nullity of the entirety of reports [in any human affair]. They 
have retorted to a falsehood with a greater falsehood, and an innovation with 
an uglier one; they are like him who wishes to build a palace by destroying an 
entire city. 

A fourth group says that this speech [in the said verses] has concealed qual¬ 
ifications; such concealment in speech is abundant and well-known. They dis¬ 
agree about what precisely is concealed. Some say that is it the conditional 
clause that is concealed, thus it amounts to saying that the reward of such a 
one is such, if He permits or wills it. 

A fifth group says that what is concealed is the exception, thus saying, his 
reward is such except if He forgives. This is a claim that has no indication for it 
in the speech itself at all, but rather, it is asserted for an external reason. 

A sixth group says that this is a warning, and opposing the warning is not 
blameworthy, but rather, it is praiseworthy, for God Almighty is permitted to 
oppose His warning, but He is not permitted to oppose His promise. The dif¬ 
ference between them is that warning is His right and opposing it is forgive¬ 
ness, favor, and exoneration, which is the result of His honor, generosity, and 
benevolence, whereas the promise [of reward for the righteous] is a right upon 
Him that He has obligated upon Himself, and God does not go against His 
promise. 

They said that this is why Ka‘b b. Zuhayr praised the Messenger of God, God 
grant him blessing and peace, when he said, 

I am told that the Messenger of God warned me 

However, forgiveness with the Messenger of God is always hoped for 
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Once Abu Amr b. al-'Ala’ debated Amr b. ‘Ubayd on this question; the latter 
said, “0 Abu Amr, God does not violate His promise, and He has said, ‘Whoever 
kills a believer intentionally, his compensation is hellfire for eternity, and God 
is wroth with him and cursed him’ ” [4:93]. Abu Amr responded, “Woe to you O 
Amr, have you come from a non-Arab? The Arabs do not consider going against 
a warning blameworthy, but generosity and munificence. Have you not heard 
the poet, 

The son of my uncle fears not my assault so long as I live 
The assault of a challenger ought not to be feared 
True, I warned and I promised, but I 

Am one to oppose my warning but uphold my promise.” 

A seventh group said that these texts and their likes are such that they only 
mention that which requires punishment, but the presence of the require¬ 
ment of a judgment does not necessarily mean the presence of the judgment 
itself. A judgment is found only if the required act is found along with the 
absence of any preventing factor. The purpose of these texts is to declare that 
such acts are the cause of punishment and require it, even as the evidence of 
preventive factors is established based on multiply-reported scriptural texts 
that cannot be set aside. Acts of great benevolence erase and prevent [pun¬ 
ishment], as do great afflictions, the establishment of prescribed limits in this 
world. These texts cannot be neglected, and it is necessary to use both kinds 
of texts [to reach the conclusion]. Thus, a balance is to be set up compar¬ 
ing the good and the bad deeds, taking into consideration acts that require 
punishment and those that prevent it, and the heavier side is the one that is 
effective. 

They argue that upon this principle is based the benefits and harms of the 
two abodes, as well as the rulings of the law and judgments of divine predes¬ 
tination, and is the requirement of the wisdom that permeates all existence. 
By it are connected the causes to their effects both in creation and in com¬ 
mand. God the Exalted has made an opposite to everything; one thing opposes 
and repels the other, and the stronger of the two prevails. Physical strength, for 
instance, is required by good health and safety, and the corruption of humors 
or their absence prevent the work of nature and the presence of strength, and 
the judgment that prevails is that of the stronger of the two; the same is true 
of medicine and disease. The servant in such a state possesses the causes of 
health and the causes of disease; and one of them prevents and opposes the 
effectiveness of the other; and if it prevails over it, its effect is what actual¬ 
izes. 
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Hence is known the division of creation into those who will enter the Gar¬ 
den but not enter the Fire, and vice versa. Then there are those who will enter 
the Fire then be released from it, and the length of their stay there will be in 
accordance with what they possess of the cause of such stay. 

One who has enlightened discernment sees all that God Almighty has 
declared with it in His Book concerning the matters of afterlife and its details 
until he sees it as if with his own eyes and knows that it is the requirement of 
His divinity, lordship, might, and wisdom. 

It is impossible for Him to do otherwise, and the attribution of anything 
different to Him is like attributing to Him that which does not befit Him. To 
attribute that to Him is the same as likening the sun and the stars to one’s eye¬ 
sight. This is the certitude of faith, and that is the one that consumes bad deeds 
like fire consumes dry wood. One who possesses this faith can never persist in 
bad deeds, even if they occur from him and often. Whoever has the light of faith, 
it enjoins him to renew his repentance at every moment and return to God as 
often as the number of his breaths. Such a person is the dearest of His creation 
to God. This [last one] brings together all the paths of explanation concerning 
the texts of warning. 

13.15 A Penitent Murderer 

They further disagree about when a murderer has repented and surrendered 
himself and is killed in retribution: does he still owe his victim on the Day of 
Resurrection? 

One group says that nothing remains on him because retribution is its pre¬ 
scribed limit, and prescribed limits are expiation, and the heirs of the victim 
have received their right on his behalf. Furthermore, he owes [for] one of two 
crimes; and when one has been fulfilled, he owes nothing more, like if he had 
committed a crime against the victim’s limbs and the latter retaliated, nothing 
is left on him. 

Another group says that the victim has been wronged, his soul has passed, 
and nothing can make up for it. The heir has received the compensation for 
the revenge in him, and has quenched his own wrath, but what benefit has the 
victim derived from that? How is his grievance against the murderer been set 
right from that? 

They argue that in the case of murder, there are three rights: the right of 
God, that of the victim, and that of the heir. The right of God cannot be ful¬ 
filled except by repentance, and the right of the heir except by retribution, for 
which he can choose one of three things: retribution, free pardon, and blood- 
money. If [the heir] let him go or accepted the money, the right of the victim 
is not fulfilled; similarly, if he demanded retaliation, as it is one of the three 
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choices he has, how could the right of the victim be fulfilled by only one of the 
three options? 

They further said that if the victim [hypothetically] said, Do not kill him, 
for I will demand my right of him on the Day of Resurrection, but they chose to 
have him killed [nonetheless], is the [victim’s] right fulfilled or not? If you argue 
that it is not, then why do you drop that right if [the heir] chooses retribution 
without knowing the pleasure of the victim? 

These arguments, as you can see, are strong and cannot be refuted except by 
those of greater or similar strength. 

The correct view, and God knows best, is that when the murderer repents, 
fulfilling the right of God, and submits himself willingly to the heir to take from 
him the right of their victim relative, both rights are fulfilled. What remains 
then is the right of the heirs, which God does not deny them, and has made it 
part of the perfection of the repentance of the murderer to repay the victim in 
some way. His affliction is not reduced by the killing of his murderer, and sin¬ 
cere repentance removes all that came before it. This one is repaid for the wrong 
he faced, but that one is not punished due to the completion of his repentance. 
He becomes like the unbeliever who fights God and His Messenger and kills a 
Muslim in battle, then he becomes a Muslim himself and his Islam becomes 
true and good, and God the Exalted repays the martyred and forgives the killer 
because of his Islam and he is not held responsible for killing a Muslim unjustly. 
Sincere repentance erases all [sins] that came before it just as [converting to] 
Islam erases all that came before it. 

On this, if he submits himself and follows, and the heir to the victim for¬ 
gives him, and the killer turns in sincere repentance, God Almighty accepts 
His repentance while also rewarding the victim [for the wrong he suffered]. 

This is as far as the view and reasoning of the scholars go; the judgment ulti¬ 
mately is God’s, “Your Lord surely judges between them with His judgment, and 
He is Almighty, All-knowing” [27:78]. 


14 Perspectives on the Nature of Sin and Repentance 

On the perspectives people have toward sinning, which are thirteen. 

[i] The animalistic perspective, concerned with the gratification of instinc¬ 
tive desires; [ii] the perspective concerned with the fulfillment of the external 
aspects of nature and necessities of creaturely existence; [iii] the perspective 
of determinism; [iv] the perspective of free will; [v] the perspective of wisdom; 
[vi] the perspective of divine granting success and failure; [vii] the perspec¬ 
tive of monotheism; [viii] the perspective of the divine names and attributes; 
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[ix] the perspective of faith and the multiplicity of its perspectives; [x] the per¬ 
spective of mercy; [xi] the perspective of helplessness and weakness; [xii] the 
perspective of humility and neediness; [xiii] the perspective of love and wor¬ 
ship. 

The first four are the perspectives of the deviants and the remaining eight 
[s/c.] are for the people of steadfastness, the highest of them being the tenth 
perspective. 

This is the most eminent and beneficial chapter of this book to everyone, 
and deserves to be grabbed with every last digit of the hand; you may not find 
it[s contents] in any other book except what we have mentioned in our book, 
The Journey of the Two Flights and the Path of the Two Successes . 158 

14.1 Animalistic Gratification 

As for the animalistic perspective, the perspective of the gratification of desire, 
it is the perspective of the ignorant who are no different than the rest of the ani¬ 
mals except that they stand on two legs and have the ability to speak. They have 
no concern but to satisfy their body’s base desires by any means they can. Such 
people’s souls are animalistic souls and have not risen to the level of humanity, 
let alone the level of the angels; their spiritual condition is too despicable to 
deserve mention. Their condition varies according to the animals whose man¬ 
ners and natures they resemble. 

Among these are those whose selves are like dogs: if such a one finds a loaf 
of meat that would suffice one thousand dogs, he would still guard it against all 
other dogs, and bark at any other dog that gets near it, and not let any other dog 
get to it except when overpowered. He does not tolerate for any dog to share any 
of it. His concern is to satiate his hungry stomach by any means regardless of 
whether the food is carrion or pure, bad or good. He has no shame from any¬ 
thing disgraceful; if you try to chase him away he lolls out his tongue in greed, 
and if you leave him alone he lolls out his tongue in greed; if you feed him he 
wags his tail and hovers around you, and if you do not he whines and barks at 
you. 

There are others whose egos are asinine. They have been created for noth¬ 
ing but toil and fodder, the more you feed them the more toil you get out of 
them; the dumbest of animals and least discerning, which is why God has used 
it to exemplify one who carries His book as if on its back but fails to know 
it, understand it, and act accordingly. In contrast, He likened to the dog the 
wicked scholar whom God has given His signs but he slips away and clings to 


158 See glossary, ‘‘Ibn al-Qayyim’s Works”. 
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the ground following his base desire. In these two similitudes there are great 
lessons, but this is not the place for them. 

There are others whose egos are predatory, whose concern is aggression 
against people, coercing them to the extent he is able. His nature is extortive in 
keeping with his predatory nature. 

Others possess egos of rats, wicked in nature and corrupting anything they 
touch; as if their litany is to say, Glory to Him who created them to corrupt all 
things. 

Others possess egos of poisonous creatures like the snake, the scorpion, and 
the like. This is the kind that harms others just by his looks; he causes a man 
to enter his grave and a camel to enter the cooking pot. The eye in itself does 
not do anything, it is only the wicked, poisonous ego made up of rage, envy, 
and wonder, that encounters its victim when he is off his guard, and then bites 
it like the snake that looks at any uncovered part of the body to bite, causing 
either total perdition or some harm. This is why the harm of the one with the 
eye is not limited to looking directly, but if a thing is described to him even 
without encountering it his harm makes its way to it. At fault is he who lets 
down his guard and heed at any moment, for the one with the eye does not 
affect anyone who possesses the weapons to defend himself, like a [helpless] 
snake faced with a shield covering the entire body with nothing exposed. It is 
the duty of anyone who seeks to protect himself to be ever protected, armed, 
and on guard, holding on to the repeated recitation of the Means of Seeking 
Divine Protection and Prophetic fortifications that are in the Sunna and those 
that are in the Qur’an. 159 

If a man is known to cause harm by the eye, it is permissible, if not a duty, 
to hold him and isolate him from the people, providing him food and drink, 
until he dies. More than one jurist has mentioned this. There should be no dis¬ 
agreement about this because this is beneficial to the Muslims and removal of 
harm from them. If more is said in this matter, it would not be opposed to the 
principles of the law. If it is said, Will you demand retribution if he killed by 
the eye? It would be said that if this happened without his choice, and he was 
overpowered [by his nature], he is not killed in retaliation, but he owes blood- 
money. If he intended to do so and could have prevented it and knew that he 
could kill by that, it is permissible for the ruler to execute him in retaliation, or 
use the eye against him just as he used the eye against the victim. As for killing 


159 The reference is to the last three chapters of the Qur’an as well as prophetic supplications 
that invoke divine protection on various occasions. 
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him by the sword, then no, because this is not the kind of thing that kills most 
of the time, and so such a thing would not be comparable to his crime. 

I asked our Shaykh Abu al-Abbas Ibn Taymiyya, God sanctify his soul, about 
one who kills by the inner state; he said that the ruler has the right to execute 
him by the inner state in the same way as he killed. 

If it is said, What is the difference between this and him who kills by means 
of black magic for which you require retaliation by the sword? 

We say that the difference lies in two things. One, the black magic that 
is used to kill is the kind of magic from which the likelihood of death is 
great, and there is no doubt that much magic is like that, and people who 
know this [science] have written many well-known treatises and chapters on 
how to cause death. The other is that one cannot retaliate in such a case 
because he cannot be killed with the like of how he killed as it is imper¬ 
missible by the right of God, and it is like someone who killed by sodom¬ 
izing or excessive drinking of wine; the retaliation in such cases is by the 
sword. 

This is not the occasion to mention these issues, and what we have men¬ 
tioned is only to suggest that human selves resemble the selves of the well- 
known animals and others, and this is Sufyan b. ‘Uyayna’s interpretation of the 
saying of Almighty, “There is not a creature on earth nor a bird that flies with 
its wings but that they are nations like you” [6:38]. 

This is what the interpreters of dreams rely on when one sees these animals 
in one’s dream next to him, or in one’s house, or see them fighting him, and 
they are correct in that. We as well as others have experienced such occur¬ 
rences in dreams, and this came true with respect to the people whose natures 
were like those animals. The Prophet, God grant him blessing and peace, once 
dreamed in the story of Uhud a cow being slaughtered, and it came to be how 
the believers were afflicted with slaughter by the unbelievers. For the cow is the 
most beneficial of animals for the land, and its mildness, benefit, and humil¬ 
ity is a source of well-being and benefit for all. ‘Umar b. al-Khattab, God be 
pleased with him, once saw a rooster pecking three pecks into him, and that 
turned out to be his stabbing by Abu Lulu’a; a rooster stands for a large, wicked 
man. 

There are others among men whose selves are like the swine. Such a person 
comes across pure and good things but pays no attention to them, but when he 
comes across the refuse or feces of someone else, he consumes it. Many people 
show the same characteristic: they will hear from you and see in you manifold 
more the good deeds and words than the bad ones, but will never remember, 
appreciate, or follow them. If, however, he sees a slip in word or action, he will 
jump upon it as if he has found his object of desire. 
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There are yet others whose nature is like that of a peacock: he knows nothing 
but self-admiration and showing-off, but has nothing worthy in him beyond his 
looks. 

Others are like the camel, the most malicious and hard-hearted of animals. 
Still others like the bear, silent and evil, and others like an ape. 

The most praiseworthy of natures is that of the horse, which is the noblest 
and honorable of animals in nature, and the same is true of the sheep. Whoever 
becomes friendly with any of these types of animals acquires their nature and 
manners, and if he eats their flesh, the resemblance is even stronger, for you 
become what you eat. 

This is why God has forbidden the consumption of the flesh of predators and 
raptors, for one who eats a thing receives some likeness of its nature—and God 
knows best. 

The purpose of mentioning all this is that those who have this perspective 
have no concern but the inclination of their egos and instinctive desires, and 
they know nothing beyond that. 

14.2 Naturism 

The second perspective is that of the external forms of nature and necessities 
of the created form, like that of the heretics among the philosophers and the 
physicians, who see [sin] as a necessity of human creation and nature. They 
hold that the human being is composed of four temperaments and their con¬ 
fluence and melange, as required by the predominant of some over the others 
and imbalance in accordance with the variation of this mixing. The same is 
true of his composition from body and soul, and the animal nature, which 
require the effect of this mixing, and it cannot be coerced except by a disci¬ 
pline from within or without. The majority of human beings are not capable 
of self-discipline and require a coercive force from above that manages them, 
an authority that manages their affair by necessity, which is a necessity just like 
their need for food, drink, and shelt. According to them, an intelligent person is 
one who possesses a restraint within himself and does not need the command, 
prohibition, or discipline by another. 

Their perspective [on sin] is that it is a kind of voluntary movement of the 
ego, liable to committing crimes, just like their perspective on natural, involun¬ 
tary movements that are liable to variation. They have no perspective beyond 
that. 
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14.3 Fatalism 

The third perspective is that of the fatalists, 160 who see themselves as lacking 
any power or free will in their actions—indeed they do not see these actions as 
their own at all. They say that one is not in reality capable of or in control of his 
own actions; the real actor and mover is someone else, he is merely a tool—his 
movements like the movement of particles or plants in the breeze. When you 
object to their deeds, they offer predestination as an excuse, blaming their sins 
on it. They may so exaggerate as to see their acts as all acts of obedience, good or 
evil, for they are in accordance with whatever has been predestined for them. 

They say that just as submission to God’s command is obedience, submission 
to God’s will is also obedience. As God Almighty has told of their associationist 
brethren, they make God’s predestination a proof that their actions are com¬ 
manded by and pleasing to Him. Such people are worse than those who reject 
predestination, stronger in their hostility to God, opposition to His Books, mes¬ 
sengers, and religion. Some among them go so far as to offer an excuse for 
Iblis—God curse him!—empathizing with him, doing their best to offer him 
excuse and justification. Such a one attributes injustice to his Lord Almighty 
explicitly and implicitly, saying, What is his sin? He only protected his face from 
bowing down before any other than his creator, and anyway accorded with His 
wisdom and will. How could he bow down, when He is the one who prevented 
him from doing so? Was he anything but a good-doer in refusing to bow before 
you! But: 

When the lover is short on luck 
His favors are nothing but sins! 

Those truly are the enemies of God in reality and friends of Iblis, his brothers 
and lovers. When one of them mourns for Iblis, you see them respond with 
heart-wrenching weeping and pouring-forth of compassion, speaking of the 
wrongs of predestination and blaming the Irresistible [God], that appears from 
the slips of their tongues, writ-large on their faces, you hear from them of the 
suffering of wrong and feeling of pain that you would hear from one who has 
been crushed by his enemy. These are the one about whom Shaykh al-Islam has 
said in his Ode of Ta’, 

The enemies of God are called on the day of their return 
To the fire, the partisans of predestination 


160 For more on fatalists ( jabriyya ), see Prolegomenon § 6.6, and § 7.5. See also, Glossary, "Jah- 

mites.” 
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14.4 Denial of Predestination 

The fourth perspective is that of the Qadarites, the deniers, 161 who believe that 
their crimes and sins are exclusively their own creation, [such that] they occur 
by their will exclusive of God’s will, and that God has not predestined it or writ¬ 
ten it for them, nor did He create their acts, nor does He have the power to 
guide or misguide anyone, except by explication; He does not inspire guidance 
and misguidance, wickedness and piety in anyone’s heart. They hold, therefore, 
that in God’s kingdom occur things that He does not will and that things that 
He wills may not occur. 

Disobedience and sins, then, are their own creation, effects of their own 
will; it is not God who created them, nor are they linked to His will. They 
are, therefore, utterly deprived of asking the help of God Almighty, relying 
on him, holding fast to Him, beseeching Him to guide them, to empower 
their hearts and not let them astray, to give them success to attain His plea¬ 
sures, and to save them from disobeying Him. For all of this occurs from them 
alone; it is their own deeds, and does not enter within the will of the Lord 
Almighty. 

Satan is thus well-pleased with them, and does not find it necessary to even 
encourage or seduce them to commit sins in the same way for two reasons. 
First, in order to strengthen this perspective and creed in their hearts, so they 
feel that they are free of errors and major sins in which the people of Sunna 
fall, suggesting to them that the matter is in their own hands, occurs by their 
own will, and they are the ones who protect themselves and prevent themselves 
from disobedience. The second purpose is that he hunts the ignorant ones by 
using them as his means, for when they see those given to worship, renun¬ 
ciation, and scruple against sins, they say that such people are the people of 
truth, for heretical innovation is dearer to [the devil] than sins. Since he has his 
way with them and through them he hunts the ignorant, why would he enjoin 
disobedience on them? Rather, he prohibits it and makes it look unseemly in 
their eyes and hearts. These realities are accessible only to those given discern¬ 
ment. 


161 In the early polemics, both those who held a fatalist position denying human will as well as 
those who advocated free will and denied divine predestination were called the Qadarites; 
the author’s term al-qadariyya al-nufah (“the Qadarites who deny”) refers to the latter. The 
former are more commonly knows as the Jabrites. See glossary, “Jabrites”, “Qadarites”, “Jah- 
mites”. 
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14.5 Wisdom in the Existence of Sin 

The fifth perspective, which is that of one of the perspectives of the people of 
fortitude, is that of wisdom. It is the perspective of the wisdom of God in pre¬ 
destining for His servant what He the Exalted dislikes and hates, blames and 
punishes, and that if He wished, He would have saved him from it and come 
between them. He the Exalted is not disobeyed against His will, and nothing 
occurs in the world except by His leave, “Lo, His is the creation and the com¬ 
mand, Blessed is God, the Lord of the worlds” [7:54]. 

They witness that God the Exalted has not created anything without purpose 
and guidance. His wisdom permeates all that He proportions and ordains, be it 
good or evil, sin or righteousness, a dazzling wisdom that is beyond all intellects 
to fathom and exceeds the ability of any speech to describe it. The source of 
His decree and predestination in what He dislikes and despises is His name the 
All-wise, whose wisdom dazzles all minds, as the Almighty said to the angels 
when they asked, “Do You make therein him who will cause corruption and 
spill blood, while we exalt Your praise and sanctify You?” [2:30], to which He 
said, “I know what you know not.” Similarly, in the occurrence of disobedience, 
sins and crimes, and the unfolding of their effects in [His creation] as signs and 
wisdom, and the variegation of ways to instill awareness in His creation, the 
diversification of His signs, and proofs of His lordship and unicity and divinity, 
His wisdom, honor, and utterly complete dominion and power, and absolute 
reach of His knowledge, there is that which is witnessed by those given discern¬ 
ment with the eyes of their hearts, who say, “Our Lord, You have not created this 
in vain” [3:191], this is but Your dazzling wisdom and staggering signs. 

In every movement, and every stillness, there lives a sign of God 
In everything, there is a witness calling out: He is One! 

How many lucid signs on earth that point to Him and to the truth of His mes¬ 
sengers, and that His meeting is true, were caused by nothing but the disobe¬ 
dience and sins of the children of Adam? Consider His sign of drowning the 
people of Noah and the water that inundated mountain tops, until all of the 
people of earth drowned, except His allies, who possessed His knowledge and 
monotheism. How many signs and lessons are contained in that, and the last¬ 
ing proofs against the passage of time? The same is true of the destruction of 
the people of ‘Ad and Thamud. 

How many signs are manifest in Pharaoh and his people from the time when 
Moses was sent to them, or since even before him, until their drowning: had it 
not been their sins and unbelief, those signs and wonders would not have been 
manifest to us. 


Ibn Qayyim al-Jawziyya - 978-90-04-41341-2 
Downloaded from Brill.com05/07/2020 06:09:00PM 
via University College London 



CHAPTER 4 


839 


. 1 i 4*$ V I 1 >aa LjLv* j 1 I I 

ft . ^ ^_ 

4j lj C <uic ^^ t 4J Uc~*« 4^Ia*^ L« o -Lp ^P dj^-UiJ (3 4)J! 4^\<>- 

. ft <* -* ft 

V^ * (3^ f ^ I (3 ^^ lj £ I^*a*j V 4j*Ut^ 4 j Ij C <Ou j Ou l)1^-j £ 4l« 4^»*a*l *L>< 

.[ 45 :^!^!] {Jp>\ VJ^I iijG ^Vlj jM Vl^> 4*x*r 

U (3 4x)UI 4^i-l 4 J (jlj Vj ll»P ^1 ^jLsc-^ 4iil (jl (jjlfwi *')lj&J 

j£jj J^P (Jjii*)l J>>sxj d^ aL aS\&-j (,4^0 *^j 4 pLL?j £ j~"JJ^" {j* j fij l5 

«• 

.l^p^ uai)! ^p ^<*^VI 

Jli liJ .(—.jU VI AzS\&- O<_£ jj I «^^^-l» AC"I a!sj>x^j A^akfj' 11 oj j£j 4jL^a$ jJ^aJ 

m /} y ay } w y> > ay y w -* e^ ✓ > a* a y y ^ /e/J 

l^j*Jj!jJ d3-l^ T^T*^ L^~-5 -L^ui) 1^*3 :\J\Z U.-4I^J^1 

/ y y / / y y y ^ ' 

^ y >y $y y y } yo £. * g. y y 

^Uil <3 4jUt-^ 4ji$ V l* y^l < 3 ^ ^[ 30 ^ 6 jJUl] <^>ciA! 

£4jLI ^j^Tj £4JLL>- dliI ^ y\j ^^-ij dLVI l^lc IajIjI 1^4”!J 3 •jJjiij 

U 4^ic aUWIj 4jj 15 <&Av* 4x5\^-j <CLjL!j *OJ! 1>-JJ O) Jjj 

^ ^ y y y y ay y y X5 ^ ft 

(_^ jU[igi: jl^ Jl] <^^U»L lila cJLi. U Lj^> :j_j!_jLs C J ^ LjP jf 1 ^ 8 -J I ^ 

.Sy^lk)! dbUj S^U! dbS^ VI 


-\aL>> Ul 4 ^ 

. A>- lj 4j I (J Jj 4^1 4^ *■ ^ (3j 


i 0 ! ^Jpj c aU^j ^ ^p ^1^ 4Ji (^y^jVI (3 *y j/® 

J*' £f~- 3^ Jr- ^44-' u"jjj Jc j^j <■£/ (*j* (3't/l j ‘jnu 3 - 5 -? f- 5 "'" 1 

?jjAjil ^ 4JL/4 SV^j Sj^Pj 4 jI dJJS (3 .0 -L>-jjj 4^5JaIj 6*Ujl VI 

.^jij ile ^»ji d]*>U[dill5j 

ofi*- cil—i_4® J;—^^LJI aJc a*- 4 «j5j j_jp'j* (j \I 

• i.J'UaJlj *^->4^^ k -^ J J^*-’ (*-* J&J j»-Kr ¥ ’^ < -* X4 '•(*-4 s ^^ : 'l 


Ibn Qayyim al-Jawziyya - 978-90-04-41341-2 
Downloaded from Brill.com05/07/2020 06:09:00PM 
via University College London 



840 


BN QAYYIM AL-JAWZIYYA, MADARIJ AL-SALIKIN 


In the Torah, it says that God Almighty told Moses, “Go to Pharaoh, for I shall 
harden his heart and prevent him from believing, so that I show my signs and 
wonders in Egypt,” and that is what God the Exalted did, thus making manifest 
His signs and wonders due to the sins of Pharaoh and his people. 

Similarly, consider His manifestation in rendering the fire cool and safe for 
Abraham, due to the sins and disobedience of his people and their throwing 
him into the fire so that it became the sign, and Abraham attained what he 
attained of the intimate, perfect nearness to God. 

In the same way, the reward and status with God and nearness to Him that 
the messengers attained is owed to their patience against the harm, the bel¬ 
ligerence, and hostility of their people. 

Similarly, God’s taking of martyrs, allies, and the chosen ones among the chil¬ 
dren of Adam would not be possible if not for their patience and struggles for 
God against the harm and oppression of the disobedient, their tolerance for 
His sake of what His enemies inflict on them what He knows, and their raising 
of ranks because of all this. 

There are other such benefits and wisdom that can be observed in the exis¬ 
tence of sins and crimes whose existence is possible only by God’s preordina¬ 
tion of what He hates and dislikes, and that is nothing but ultimate wisdom, for 
the effects of that are what is more beloved to God and preferable than if He 
did not allow disobedience. 

The attainment of this greatly beloved result is dearer to God than the loss 
caused by that hated and disliked thing, for the loss and absence [of sin], even if 
it would be beloved to God in itself, the attainment of this effect is more beloved 
to God. To lose this beloved is more disliked by God, then, than all the dislike 
that is invoked by sin. The perfection of His wisdom requires the attainment 
of the more beloved of two things by the loss of the lesser one, and that this 
beloved effect is not lost by disallowing that hated effect. You cannot imagine 
the former without the latter, just as you cannot imagine effects without causes, 
and that is prohibited by God’s wisdom, in the perfection of His power and lord- 
ship. 

Just one example should suffice you in [understanding] all this. That is, if it 
were not the disobedience of the father of humankind in eating from the tree, 
all that resulted from that would not have transpired: all these greatly beloved 
things to the Lord Almighty such as the trial of His creation, their responsibil¬ 
ity, the sending of messengers, the revelation of scriptures, the manifestation of 
His signs and wonders in great diversity and application, the honoring of His 
allies and ultimate denigration of His enemies, the manifestation of His jus¬ 
tice and grace, might and retribution, forgiveness and forbearance, and among 
the servants those who worship and love Him, and who stand for His pleasure 
amidst and against His enemies in this abode of affliction and trial. 
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Suppose that Adam had not eaten from the tree, and had not been driven out 
of the Garden along with his progeny, none of the above would have resulted, 
nor had that which hid in the heart of Iblis turned from a drive to an action, 
known as it was to God but not to the angels, the wicked among His creation 
had not been separated from the righteous, and His kingdom would not have 
been perfected as there would have been neither honoring and reward on the 
one hand nor chastisement and humiliation on the other, there would have 
been neither the abode of bliss and grace nor the abode of misfortune and 
injustice. 

How many wise lessons and munificent bounties lie in His imposition of 
His allies upon His enemies and His enemies upon His allies and bringing them 
together in one abode, testing one by the other? How much attainment of what 
is beloved to the Lord comes in its fold, by way of His praise by the dwellers of 
the heavens and the earth, humility and meekness to Him, worship, trepida¬ 
tion, and neediness to Him, broken-heartedness before Him, [who beg Him] to 
not make them among His enemies. For they witness [His enemies] and they 
witness His infliction of humiliation upon them, His turning away from them, 
His dislike of them, and what He has prepared of punishment for them, and all 
of that occurs by His will, permission, and power in His dominion. His allies are 
in fear of His turning away, humbled and fearful, with greatest concern, dread, 
and utter humility. 

When the angels saw Iblis and what went down with him and with Harut 
and Marut, 162 they placed their heads before the Lord Almighty in humility to 
His greatness, in weakness before His might, fearful of being turned away and 
rejected by Him, humbling themselves before His awe, destitute for His pro¬ 
tection and mercy, and thereby realizing His favor and bounty upon them in 
choosing them for His grace and ennoblement toward them. 

Similarly, His pious friends, when they witness the state of His enemies and 
His dislike and wrath toward them, and His humiliation of them, they increase 
in humility and meekness, neediness and submissiveness, in seeking His aid 
and turning to Him in penitence, relying on Him, desiring and fearing Him at 
once. They know that they have no refuge from Him but Him, and that none 
can grant refuge from Him but Him, none can save them from His wrath but 
His pleasure; all grace is His from the beginning to the end. 

This is but a drop from the ocean of His wisdom that encompasses His 
creation as well as normative command, and the discerning is he who 


162 The reference is to the two angels who taught magic to the Israelites as a trial for the latter, 
mentioned in Q. 2:102. 
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contemplates what is beyond it, and finds wonders of His wisdom that are inef¬ 
fable and indescribable. 

A servant’s share as regards his own ego and what it can witness of this wis¬ 
dom is proportional to his readiness, the strength of his discernment, knowl¬ 
edge, awareness of God and His names and attributes and the rights of worship 
and lordship; every believer has a known share of that drink and station that 
he cannot cross or miss, and God is the granter of success and aid. 

14.6 God’s Omnipotence 

The sixth perspective [on sin and sinning] is that one sees the exclusivity of 
the Lord Almighty in creation and judgment, that what He wills takes place 
and what He does not does not, and that the smallest particle does not move 
except by His leave, that the creation are compelled under His grasp, that there 
is no heart except between His fingers, He sets it right if He wills and sends it 
astray if He wills; hearts are in His hand, He turns and controls them as He wills. 
He it is who gives the souls of the believers their piety, guidance, purification, 
and inspires to the hearts of the wicked their wickedness and failure; whom¬ 
soever God guides cannot be misled and whomsoever He misguides cannot be 
guided. He guides whomsoever He wills by His grace and mercy and misguides 
whomsoever He wills by His justice and wisdom; one is His grace and bounty, 
and the bounty of a munificent person is not followed by harm; the other is 
His justice and decree, “He is not asked about what He does, it is they who are 
asked” [21:23]. 

Ibn Abbas said, 

Belief in predestination is the pivot of monotheism; whosoever denies 
predestination contradicts his testimony of monotheism, and whoever 
believes in predestination his faith has confirmed his monotheism. 

In this perspective, the servant’s station of “You alone we supplicate for help” 
is actualized in both knowledge and experiential state, grounding the servant’s 
feet in unicity of lordship, followed by His rise toward the unicity of divinity, 
until he is absolutely certain that harm and benefit, giving and withholding, 
guidance and misguidance, bliss and misery, all are in the hands of God, not in 
anyone else’s. He is the one who turns the hearts and controls them as He wills; 
none finds success toward righteousness except him whom He grants success 
and helps, and none is in loss except him whom He humiliates and leaves to 
his own devices. [He who attains this station] takes Him alone as His deity and 
god, and He becomes dearer to him than all else, and his fear of Him greater 
than anyone else’s, hope in Him greater than his hope in anyone else. His love 
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exceeds all other loves, and His love leads the rest of the loves like a king leads 
his army. His fear becomes greater than all the other fears and leads the rest of 
them under its command. His hope exceeds all other hopes and leads the rest of 
the hopes behind it. This is the sign of one’s affirmation of the unicity of God’s 
divinity (i.e., monotheism of divinity), and the door from which he arrives into 
it is the affirmation of the unicity of God’s providence (i.e., monotheism of 
providence). 

As the Exalted calls upon His servants in His Book by means of this kind of 
monotheism to the other kind, arguing with them by one to prove the other, 
then declaring that they will contradict it if they associate partners in His wor¬ 
ship. 

In this perspective also, the station of “You alone we worship” is realized. The 
Almighty said, “If you ask them who created them, they will say, God! Whence, 
then, are you deluded?” [43:87]. That is, how do you turn away from the testi¬ 
mony of ‘There is no god but Him,’ and from His worship alone, when you testify 
already that there is no Lord nor Creator but Him. Similarly, the Almighty says, 
“Say: To whom belongs the earth and what is in it if you know? They will say, To 
God! Do you not remember?” [23:84-85]. 

They know that since He alone is the master of the earth and all that is in 
it, and the Creator, Lord, and King of them all, He alone must be their god and 
deity. Just as they have no provider other than Him, there is no god but Him: 

Say: Who is Lord of the seven heavens, and Lord of the Tremendous 
Throne? They will say: Unto God [belongs all that]. Say: Will you not 
then fear Him? Say: In Whose hand is the dominion over all things and 
He protects, while against Him there is no protection, if you have knowl¬ 
edge? They will say: Unto God [belongs all that]. Say: How then are you 
bewitched? [23:86-89] 

Similar is His saying in Sura The Ant, 

Say: Praise be to God, and peace be on His servants whom He has chosen! 
Is God better, or [all] that you ascribe as partners [unto Him]? Is not He 
[better] Who created the heavens and the earth, and sends down for you 
water from the sky wherewith We cause to spring forth joyous orchards, 
whose trees it never has been yours to cause to grow. Is there any god 
beside God? Nay, but they are folk who ascribe equals [unto Him]! [27:59- 
60] 

Until the end of these verses. 
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He offers as proof the fact that whoever has done all this is the only true 
deity; if there were another lord who had done this, it would have been fitting 
for you to worship him, but if there is no other lord with him, how do you take 
another deity with him? 

This is why it is the more correct of the two interpretations of the verse, “Is 
there another deity with God who did all this?” so that the proof is complete, 
for there can be no answer other than, “Of course not!” If there is no god who 
did what He has done, how can you worship another god beside Him? Thus it is 
known that the divinity of anyone other than Him is false, just as the lordship 
of anyone other than Him is false, by your own confirmation and testimony. 

Those who interpret the verse to mean, “Is there another god with God” with¬ 
out adding the implied question “who did all this?” their view is weak for two 
reasons. 

First, [in interpreting it this way] they do in fact claim there are gods other 
than God, without rejecting that. 

Second, this would not complete the proof, nor would it silence them and 
establish proof against them, unless this implied clause is understood. That is, 
if you say that there is no other god beside Him who has done all this, how 
can you then take another god with Him who has not created anything and is 
helpless? 

This is like His saying, 

Or do they assign unto God partners who created the like of His creation 
so that the creation [which they made and His creation] seemed alike to 
them? [13:16] 

And like His words, 

This is the creation of God: show me what others have created. [31:11] 

And, “Is one who creates like him who does not?” [16:17], and His words, “Those 
unto whom they call beside God created naught, but are themselves created” 
[16:20], and His words, “Yet they choose beside Him other gods who create 
naught but are themselves created” [25:3], and there is much of this in the 
Qur’an, and it completes the proof as explained. 

The point is that the servant obtains through this perspective the contem¬ 
plation of his crimes and sins, and their occurrence by him and by the creation 
at large by the predestination of the Almighty and All-wise, and that there is no 
protector from His wrath nor from the causes of His dislike except Him, nor any 
way to His obedience except through His succor, and no path to His pleasure 
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except through His granting success. The sources of all affairs are from Him and 
their destination is to Him; the knot of success is entirely in His hand; there is 
no Helper of the servants except Him, no one to rely on but Him. The Almighty 
said reporting [the words of] Shu'ayb, the orator of the prophets, 

My hope for success is in none but God, on Him I rely, to Him I return. 
[10:88] 

14.7 Divine Grant of Success and Failure 

The seventh perspective is that of the granting of success and defeat, which is 
the completion of the [last mentioned] perspective and its corollary, but it is 
being singled out for mention due to the need of a servant to witness it and ben¬ 
efit from it. The knowers of God are agreed that “granting success” is that God 
does not leave you at the mercy of your ego, and “humiliation” is that He leaves 
you to your own devices. The servants toss between His granting success and 
misery; one even receives his share of both in the same hour. He gives him and 
pleases him, and remembers and appreciates him by granting him success, but 
then he disobeys and opposes Him and displeases Him, and forgets Him due to 
His abandoning of him; he is, therefore, between His gift of success and failure. 
If He gives him success, it is by His grace and mercy; if He gives him failure, it is 
His justice and wisdom. He is praised in this and that; to Him belongs the most 
perfect praise. He does not prevent from the servant that which is his right; He 
only refuses him His grace and bounty; He knows best where to place them. 

When the servant witnesses this perspective and gives it its due, he comes 
to realize his destitution and utter need for the gift of success in every breath 
and at every moment. He knows that his faith and testimony of monotheism 
are in someone else’s hand who if He lets him go for the blink of an eye, his 
throne would crumble and his firmament of faith come crushing down to the 
earth. The constant habit of his heart and the second nature of his tongue is to 
repeat, “0 turner of hearts! Make my heart firm upon Your religion” 163 and “O 
controller of hearts! Set my heart upon Your service” 164 and his constant call is, 

O Ever-living, O Ever-watchful, O Originator of the heavens and the earth, 
O Lord of Majesty and Honor! There is no god but You. It is Your mercy I 
seek. Set right for me all my affairs, and do not leave me to my own devices 
even the blink of an eye, nor to anyone of Your creation. 165 


163 TirmidhI #2140. 

164 A similar wording is cited in Muslim #2654. 

165 Part of this narration is recorded in Nasa’i #570. 
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In this perspective, he witnesses the divine grant of success as well as mis¬ 
ery just as he witnesses His lordship and creation. He asks Him like one who is 
utterly compelled, seeks His refuge from failure like one who is utterly belea¬ 
guered, throwing himself before Him, tossed at His door in total surrender, 
putting his head before Him, humbled, meek, overpowered, in power of nei¬ 
ther harm nor benefit, neither death nor life, nor resurrection. 

The gift of success is the will of God from His Self to do to His servant what 
is good for the servant, to grant him the capacity to do that which pleases Him, 
intending Him, loving Him, preferring Him over all else, and to cast in him 
hatred of that which He dislikes. This is nothing but His act, and the servant 
is its site. The Almighty said, 

But God has endeared faith to you and has beautified it in your hearts, and 
has made disbelief, lewdness, and rebellion hateful to you. Such are the 
rightly guided: a bounty and a grace from God; and God is All-knowing, 
Wise. [49:7-8] 

The Exalted knows who is deserving of this grace and who is not, and wise in 
placing it in its place, who does not deprive the deserving of it nor place it where 
it does not belong. This comes right after His words, “Know that among you is 
the Messenger of God: Had he obeyed you in many things, you would have all 
suffered” then comes the corrective particle [“but”], so He said, “But God has 
made faith beloved to you” [49:7]. The Exalted is saying here that your love 
for faith and will to it and its beauty in your heart is not from you, but it is 
God who has made it this way in your heart, which is why you preferred it and 
were pleased with it. In the same way, you ought not to step before God and 
His Messenger, and do not speak until He speaks and do not do until He com¬ 
mands. The one who has made faith beloved to you knows better the cause of 
His servants’ well-being and what is good for them than you do. If it were not 
the divine granting of success to you, you would not have submitted your selves 
to faith; faith is not something that you can collaborate to acquire or attain on 
your own, nor can you make it prevail over [your ego]. For your selves are inca¬ 
pable of that; if My Messenger obeyed you in much of what you want, it would 
cause you suffering, you would be ruined, your interests violated without you 
realizing it. Do not think that your egos (i.e., selves) wish for you righteousness 
and well-being. Were it not that I made it beloved and beautiful to your hearts, 
and made your hearts averse to its opposite, it would not have occurred to you, 
nor would your egos have allowed it. 

A similitude can be struck for the granting of success and failure. A king sent 
an emissary to his town, and sent along a book that teaches them the enemy is 
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about to surprise them very soon, an enemy who will bring perdition to the land 
and kill all those in it. He also sent along goods, rides, provisions, and guides, 
and said, Take off immediately along with these guides to come to me, I am 
sending you everything that you might need. He then sent to some of his slaves, 
Go to so-and-so, take him by his hand and seat him on the mount, and do not 
let him sit back. Go to so-and-so, and leave others, for they are not fit to live in 
my town. His elite slaves come to those people and do not let them wait back, 
but rather carry them and drive them to the king. The enemy soon overruns 
those who are left behind in the town and kills them or takes them prisoners. Is 
the king deemed to be unjust toward them all, or just? True, he chose some of 
those for his benevolence and special attention and deprived others, because 
he has no obligation to equate between them in his grace and honor, but that 
is his grace and bounty that he gives to whomever he wills. 

The Fatalist Qadarites have explained this grant of success as His creation of 
obedience and grant of failure as His creation of disobedience. However, they 
construct on these, based on their corrupt principles, denial of causality and 
wisdom, and reduce everything to pure will without cause or wisdom. 

The Negationist Qadarites, in contrast, explain the divine grant of success 
as nothing but explication, general guidance, and the capacity to obey, and 
the power to be able to do it, the preparation of its means; this all is avail¬ 
able equally to the unbeliever and the associationist to whom God’s proof has 
reached and who is capable of faith. To them, the divine grant of success is 
shared equally by the unbelievers and the believers, since the availability of 
capacity, guidance, and explication are common to both groups. The believ¬ 
ers, in their view, are not unique in the availability of success by which they 
have attained faith and the unbelievers are not singled out for divine desertion 
by which faith is denied them, and if He did that, that would be in their view 
oppression and injustice. 

They have attached implications to this principle and set up an entire carni¬ 
val of debauchery among the wise ones, one which they cannot but adhere to, 
thus making manifest the falsity and self-contradiction of their school to any¬ 
one who grasps it fully and contemplates it, and knows that it is the falsest of 
schools in the world. 

But “God guided those who believed regarding what they disagreed of the 
truth by His leave, and God guides whomsoever He wills to the straight path” 
[2:213], thus they did not consent to the path of those nor the path of these, 
and witnessed the deviance of both paths from the straight path. They affirm 
divine decree and predestination, and the general encompassing of the will of 
God of all beings, yet they also affirmed causes and wisdom, purposes and ben¬ 
efits. They deem God above [the allegation] that there occurs in His kingdom 
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what He does not will, and that there is anything in the creation’s acts that 
escapes His power and will. Whoever says so does not know his Lord and has 
failed to affirm the perfection of His providence. They also deem God above 
purposelessness and the doing of evil, and that He creates anything without 
guidance, or that His acts are devoid of all-encompassing wisdom, for which He 
created [all things], and causes by which He caused them, and end-goals that 
have been made paths and means to them, and that in everything He created 
and decreed an all-encompassing wisdom, and that wisdom is His self-standing 
attribute, not created as the Negationist Qadarites say concerning predestina¬ 
tion and wisdom. 

The people of the straight path disavow both of these groups except from 
the truth that is found in each of their schools, for they agree with that, and 
take the truth from each one of them to the other truth, rather than rejecting 
the part that is true in their schools because of the part that is false. For they are 
God’s witnesses and trustees unto all groups, judges between them and upon 
them, but none of these groups judge them. They unveil the conditions of all 
the sects, and no one can discover them except him who is acquainted with the 
teachings of the messengers, and knows the difference between them and the 
rest without being confused. They are a few in the world, its elite and its best, 
rather than those who have split their religion and become sects, nor among 
those who have divided up their matter into sects, but among those who are 
upon clear guidance from their Lord and discernment in faith, and acquainted 
with what people have. God alone is the granter of success and succor. 

14.8 Divine Names and Attributes 

The eighth perspective is the perspective of divine names and attributes, and it 
is the noblest of perspectives, and loftier and more inclusive than the preceding 
ones. 

The first glimpse of this perspective is awareness of the dependence and 
connection of all existence for their creation as well as normative guidance on 
the beautiful divine names and lofty attributes, and that the universe with all 
its contents is nothing but one of their effects and implications. This is the most 
exalted and sublime of all realizations. Every name from among His names cor¬ 
responds to a particular attribute, and therefore, His beautiful names are at the 
same time attributes of praise and perfection. 166 


166 For an earlier discussion of groups that deny that God’s names and attributes have any 
meanings or implications, see volume one, Prolegomenon §3. 
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Every attribute has a requirement and a corresponding act, either intransi¬ 
tive or transitive, which is why the act is attached to its object that is necessary 
to it. This pertains to His creation and command, as well as reward and pun¬ 
ishment, all of which are the effects of His beautiful names and their corollar¬ 
ies. 

It is illogical to deny His names their corresponding attributes and mean¬ 
ings, and deny those attributes what they require of acts, and deny those acts 
any purpose, just as it is illogical to deny purposes their corresponding acts, 
deny acts attributes, deny attributes their names, or deny names and attributes 
the being to which they belong. 

If His attributes are those of perfection, His acts wise and benevolent, His 
names beautiful, to impose the absence of their implications is impossible. This 
is why the Exalted has censured those who deny His command and prohibi¬ 
tion, reward and punishment, and attribute to Him that which does not befit 
Him, rather, He declares Himself far above [attribution], and declares that to 
be a wicked judgment concerning Him, and he who attributes it to Him has 
not given Him His due in status and greatness, as the Almighty said concern¬ 
ing those who deny prophethood, the sending of messengers, and revelation of 
Books, 

No just estimate of God do they make when they say: “Nothing does God 
send down to man [by way of revelation].” [6:91] 

He said concerning those who deny afterlife, reward, and punishment, 

No just estimate have they made of God, such as is due to Him: On the 
Day of Resurrection the whole of the earth will be but His handful, and 
the heavens will be rolled up in His right hand. [39:67] 

He said concerning those who claimed that God does not differentiate between 
different things, such as between the righteous and the wicked, the believers 
and the believers, 

What! Do those who seek after evil ways think that We shall hold them 
equal with those who believe and do righteous deeds, whether in life or 
in death? Ill is the judgment that they make. [45:21] 

He thus declaims that a judgment that is contradictory to His names and 
attributes does not befit Him. The Exalted also said, 
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Did you then think that We had created you in jest, and that you would 
not be brought back to Us [for account]? Above is God, the True King: 
there is no god but He, the Lord of the Throne of Honor! [23:115-116] 

[That is, God is above] such conjecture and expectation, contradicted by His 
names and attributes. 

The examples of this are many in the Qur’an where He rejects any attribu¬ 
tion that opposes the meaning of His names and attributes, as that requires 
stripping them of their perfection and implication. 

His name “the Praiseworthy, the Magnificent” then, precludes His leaving the 
human being purposeless, without guidance, without command and prohibi¬ 
tion, without reward and punishment. His name “All-wise” similarly prohibits 
that, as does His name “the King.” His name “the Ever-living” prohibits that 
He be stripped of action, for the essence of life is action; everything that lives, 
acts. 167 

His being “the Creator, the Sustainer of existence” is the corollary and re¬ 
quirement of His being alive. His name “the All-hearing, All-seeing” requires 
there being that which is heard and seen, and the name “the Creator” requires 
the existence of creation. Similarly, “the Provider” and “the King” require a king¬ 
dom, control, caretaking, giving and withholding, bestowing favors and serving 
justice, reward and punishment. The names “the Benevolent, the Bounteous, 
the Giver, the Benefactor,” and the like require their effects and corollaries. 

If this is known, and that His names include “the Forgiving, the One who 
is ever-turning in repentance, the One who overlooks,” necessarily have cer¬ 
tain corollaries; there must be a sin to forgive, begging for forgiveness for it to 
be accepted, a crime to be overlooked. His name “the Forbearing” necessar¬ 
ily requires associated occurrences in which His forbearance manifests itself. 
The implications of these names are no less real than the requirement of His 
names “the Creator, the Sustainer, the Giver, the Withholder” for that which is 
created, sustained, received, is denied. These names, in addition, are all those 
of beauty. 

The Lord Almighty loves His Being, attributes, and names; He is the One who 
overlooks and loves overlooking [sins], He loves forgiveness and loves to grant 
repentance, and is pleased with the repentance of His servant when he repents 
to Him greater than what can be imagined. 


167 The author has in mind the Aristotelian understanding of God as the First Cause, which 
was inherited by Muslim Aristotelians and theologians in different forms. 
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Hence, we know that the predestination of that which He forgives and over¬ 
looks, forebears, grants repentance to and tolerates, is a requirement of His 
names and attributes. The attainment of what He loves and is pleased with as 
a result of that [forgiveness], and that which He praised Himself for and all the 
denizens of His heavens and His earth praise Him for, are nothing but corollar¬ 
ies of His perfection and praise. 

He being the Exalted, the Praiseworthy and Magnificent, His praise and 
magnificence require their effects. These effects include forgiveness of slipups 
and dismissal of stumbles, forgiveness of bad deeds and forbearance of crimes 
despite His perfect power to take their doers to account and with His knowl¬ 
edge of the crime and its proper punishment. His forbearance follows His 
knowledge, His forgiveness follows His perfect might and wisdom, as Christ, 
may God’s peace and blessings be upon our Prophet and upon him, said, “If You 
punish them, they are Your servants, and if You forgive them, You are Almighty, 
All-wise” [5:118]. That is, Your forgiveness with your absolute power and wisdom 
is not like one who forgives because he has no alternative or tolerates because 
he does not know the value of justice, rather, You are All-knowing of Your right, 
Able to extract it, All-wise in Your reckoning. 

Whoever contemplates the effects of the names and attributes in the world 
and in the normative command knows clearly that the source of the occur¬ 
rence of these crimes by the servants and their foreordainment is an aspect of 
the perfection of the names, attributes, and acts. The point is that [this occur¬ 
rence and His forgiveness] are the requirements of His praise and magnificence 
just as they are the requirements of His providence and divinity. 

In everything He has decreed and foreordained He has the ultimate wis¬ 
dom, dazzling signs, means of conveying the knowledge of His names and 
attributes to His servants, reasons for their love of, remembrance of, grati¬ 
tude for, and worship of Him through His beautiful names. For every name 
of His has a corresponding kind of worship particular to it in knowledge, 
awareness, and experience. The most perfect of the human beings in wor¬ 
ship are those who worship through all of the names and attributes that He 
has disclosed to the human being; His worship by one name does not con¬ 
ceal from Him the worship through another name. Unlike those for whom 
their worship of Him by His name “the All-powerful” veils them from wor¬ 
ship by His names “the Forbearing, the Merciful,” or worship by His name 
“the Giving” veils them from worship by His name “the Withholder,” worship 
by His name “the Merciful, the Pardoner, the Forgiving” from His name “the 
Avenger,” or worship by His names of love, charity, gentleness, and benevo¬ 
lence from His names of justice, power, magnificence, and greatness, and the 
like. 
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This is the way of the master seekers of God Almighty, and it is the way 
derived from the heart of the Qur’an. 

God Almighty said, “And God’s are the beautiful names, so call upon Him 
by them” [7:480], and calling upon Him by them includes calling upon Him 
in asking, in praise, in worship; the Exalted calls His servants to His awareness 
through His names and attributes, to extol Him by them, and to partake of their 
share of worship. The Exalted also loves the implications of His names: He is 
Knowing and He loves all those who know; He is Munificent and loves all those 
who are munificent; He is Singular and loves all that is singular; He is Beauti¬ 
ful and loves beauty; He is the Pardoner and loves all pardon and those who 
grant it; He is Alive and loves modesty and those who possess it; He is Benev¬ 
olent and loves the charitable; He is Most Thankful and loves those who give 
thanks; He is Most Patient and loves those who persevere; He is Forbearing and 
loves the tolerant. Because of His love for repentance and forgiveness, for par¬ 
don and amnesty, He created those whom He forgives, turns to, and overlooks, 
and ordained for them that which leads to things that are disliked and hated 
by Him, so that from that results that which He loves and takes delight in. He 
makes that a means in the middle, just like He make unpleasant means lead to 
that which is beloved. 

Perhaps that which is disliked is a means 
Like no other means to that which is loved 

The causes along with their effects are of four kinds: [one which is] loved that 
leads to what is loved and [one which is] disliked that leads to what is loved; 
and these two are the ones on which turn all decrees and foreordainment with 
respect to what He loves and hates. 

The third is that which is disliked and leads to what is disliked, and fourth, 
that which is loved and leads to what is disliked. These two are impossible for 
the Truth, the Exalted, for the desired ends from His ordainment and decree, for 
the sake of which He created what He created and decreed what He decreed, 
are nothing but beloved to the Lord and pleasing to Him. Only the means that 
lead to them are divided between what is loved by Him and what is disliked by 
Him. 

Acts of obedience and the testimony of monotheism are means that are 
beloved to Him and lead to bounty and reward [for the servants] that are 
beloved to Him as well; polytheism and disobedience are acts that are disliked 
by Him, that lead to justice, which is beloved to Him, even if grace is dearer 
to Him than justice. The confluence of grace and justice is dearer to Him than 
either one of them alone because of what they together have of the perfection 
of dominion, praise, diversity of praise and perfection of power. 
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If it is said that all of this would have been possible without the mediation 
of that which is disliked, it would be said that this is an invalid question, for 
the presence of an effect without its necessary cause is impossible, and that 
which the mind imagines [would be attained without the mediation of disliked 
means] is in fact something entirely different from what is desired and loved 
by the Lord. The mind’s estimation of it as being beloved to the Lord is in fact 
nothing but an arbitrary judgment made without knowledge. It may well be a 
disliked end to the Lord Almighty due to its negation of His wisdom. When the 
mind judges it to be something that is endearing to Him, its attribution to Him 
is something that does not befit Him, and which He is above. 

Let him who has wisdom give this issue its due reflection, for it is one where 
feet lose their balance and understanding is confounded. If those who do not 
know chose to remain silent the disagreement would subside. This perspective 
is too sublime to be captured in writing or encompassed in speech, and we have 
only alluded to it ever so briefly that may reveal what lies behind it, and God is 
the granter of success and succor. 

14.9 Sins as a Source of Increase in Faith 

The ninth perspective is the perspective of the increase of faith and multiplic¬ 
ity of viewpoints, and it is the subtlest of perspectives, most inaccessible to any 
but the knowers. Its hearer might hasten to reject it and say, “How do sins and 
disobedience lead you to witness increase in faith? Especially the sins and dis¬ 
obedience of the servant: are those anything but a deficiency in faith, which, 
by the agreement of the Predecessors, increases with obedience and decreases 
with disobedience?” 

Know, then, that this is attained through the attention of the knower to his 
sins and disobedience and those of others, and the effects and consequences of 
these, which include some of the signs of prophethood and one of the proofs 
of the truth of the messengers, and soundness of what they have brought. For 
the messengers, God’s peace and blessings be upon them, have commanded 
the servants to that which has their benefit both outwardly and inwardly, both 
in this life and the next, and have prohibited them from that which has the 
detriment of their outwardly and inwardly being in this life and the next. 
They have taught them of God the Exalted, that He loves such-and-such [acts], 
and dislikes such-and-such, and punishes for them in such-and-such ways. If 
He is obeyed in what He commands, He thanks them by increasing them in 
bounty, in their hearts, bodies, and wealth. The servant finds His increase and 
His strength in everything, and if His command and prohibitions are violated, 
decrease, ruin, corruption, weakness, humiliation, disgrace, ignominy, and a 
life of constriction follow. As the Almighty said, 
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Whoever works righteousness, man or woman, and has Faith, verily, to 
him will We give a new Life, a life that is good and pure and We will bestow 
on such their reward according to the best of their actions. [16:97] 

And the Almighty said, 

When it is said to those who have fear, What has your Lord revealed? They 
say, All that is good. Those who do good in this world there is good, and 
the abode of the hereafter is better. [16:30] 

He also said, 

And that you beg your Lord’s pardon and turn to Him in repentance so He 
may bless you with good life to an appointed term, and give His bounty to 
every bountiful one. [11:3] 

He also said, 

And whosoever turns away from My message, for him is a constricted life, 
and We shall gather him up on the Day of Resurrection blind. [20:124] 

The “constricted life” mentioned here has been explained as the punishment 
of the grave, but the correct view is that it is the life of this world as well as 
in the Barzakh. Whosoever turns away from His message that He has revealed 
has such constriction of the breast, torment of life, abundance of fear, frenzy 
of greed and exhaustion in this world and remorse of its loss before its attain¬ 
ment as well as after, suffering in that pursuit that the heart does not even 
realize due to its intoxication, and its wallowing in its fix, but it wakes not for 
a moment without feeling the pang of this pain, hastening to conceal it with 
another intoxicant, and such is the period of his life. What living is more con¬ 
stricted than this, if the heart only had awareness? 

The hearts of the innovators and the evaders of the Qur’an, those heedless 
of God and given to disobedience, are in hell before hell, whereas the hearts of 
the righteous are in bounty before the great bounty: “The righteous are surely 
in bounty, and the wicked surely are in hell” [82:13-14]. This is true of all of 
their three abodes not limited to the abode of the hereafter, even if the com¬ 
pletion and perfection and predominance of both will take place only in the 
afterlife, and in the Barzakh before that. The Almighty said, “Surely, for the 
wrongdoers there is a punishment other than that” [52:47]. The Almighty also 
said, 
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And they say: When [will] this promise [be fulfilled], if you are truth¬ 
ful? Say: It may be that a part of that which you would hasten on is close 
behind you. [27:71-72] 

In this life as well, before what is in the Barzakh, but its realizing and feeling 
is blocked by one’s drowning in the intoxication of desire and its veiling of the 
heart and lack of reflection on it. A servant may suffer from physical pain but 
he turns his heart from it, distracts his attention from it, focusing on some¬ 
thing else so that he would not feel it. If this distraction is taken away, he would 
scream in pain, why think you then of the punishment and suffering of the 
hearts? 

God Almighty has made for deeds of righteousness and obedience conse¬ 
quences that are endearing, delicious, and wholesome; their pleasure is greater 
than the pleasure in sins by many, many fold—there is no comparison between 
them. He has similarly placed in sins and disobedience suffering and repulsive 
effects, and tremors that are many times more powerful than the pleasure of 
committing it. Ibn Abbas, God be pleased with them both, said, 

The good deed has a light in the heart, radiance in the face, strength in 
the body, increase in sustenance, love in the hearts of the people; the bad 
deed has a blackness on the face, darkness in the heart, emaciation in 
the body, deficiency in sustenance, and hatred in the hearts of the peo¬ 
ple. 

This is known only to him who is given discernment and who sees it in himself 
and in others. 

A servant never suffers except because of his sin, and what God forgives of it 
is more [than that for which he suffers]. The Almighty said, “What afflicts you of 
harm, it is from what your hands have earned, and He overlooks much” [42:30]. 
He said to the choicest of His creation and the Companions of His Prophet, 
“And was it so, when a disaster smote you, though you had smitten [them with a 
disaster] twice [as great], that you said: How is this? Say [unto them, O Muham¬ 
mad] : It is from yourselves” [3:165]. He also said, “What He brings to you of good, 
it is from God, and He brings to you of suffering, it is from yourself” [4:79]. 

The meaning of good and bad here are blessings and sufferings that a ser¬ 
vant experiences from God, which is why He said “what He brings to you” (md 
asdbak) and not “what comes to you” (md uslbta). Every loss, affliction, and evil 
in the world and the hereafter is ultimately because of sins and opposition to 
the commands of the Almighty Lord, for there is no evil in the world except 
sins and their effects. 
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The effects of good and bad deeds in the hearts, bodies, and wealth are a 
well-attested fact in the world that none with sound intelligence can deny, for 
the believer and the unbeliever, the righteous and the wicked all know it. 

A servant’s experience, contemplation, and study of this in his case and that 
of others is of the things that increase his faith in what the messengers have 
brought, in reward and punishment, for it is a kind of attested justice, sensed 
in this very world, as advanced rewards and punishments, and to the discerning 
reminding of those that are greater than these. Someone said to me, 

When a sin issues from me and I do not immediately follow it and com¬ 
pensate for it by repentance, I wait for its evil effect. If it afflicts me, or 
something greater or smaller than it, as I expected it, I take to saying 
‘‘There is no god but God and Muhammad is the Messenger of God,” and 
that becomes to me a proof of faith and its evidence. For when a truth¬ 
ful one informs you that you did such and such and as a result such and 
such affliction will occur, and then it happens that every time you do a 
thing like that the affliction that he warned of occurs, it only increases 
you except in your knowledge and discernment of his truth. 

This is not for everyone, but for most people sins cover up the heart with rust 
and he experiences or realizes nothing of the sort whatsoever. 

This is nothing but the light of faith in the heart that the winds of sins and 
disobedience threaten to put out and one witnesses both, and sees how far the 
strength of his faith will stand against these gusts and winds. He sees himself 
like a sailor on the ocean against storming winds that toss and turn his boat any 
which way, especially when it breaks and he is left only with a plank to hold on, 
tossing in the play of the winds. Thus the believer witnesses himself upon his 
falling into sins, if good is intended for him; if evil is meant for him, his heart is 
lost in other vales altogether. 

When this door is opened to the servant, he benefits from the study of the 
history of the world and conditions of nations and states of the people, and the 
stories of the people of his own time and what he witnesses of the condition of 
people, and then he understands the meaning of the words of Almighty, “Is he 
who is aware of the deserts of every soul [like one who knows nothing]?” [13:33] 
and “God has witnessed that there is no god save Him, as well as the angels and 
those given knowledge, standing firm on justice: there is no god save Him the 
Almighty, the Wise” [3:18]. 

Everything that you see in existence of evil, suffering, punishment, drought, 
fear, and loss, in your own case and in others is part of the Almighty Lord’s 
upholding of justice; it is God’s justice and equity, even if it issues at the hand 
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of a tyrant. The one who has imposed him is the Mostjust of all, as the Almighty 
said to those who spread corruption on earth, 

We sent against you Our servants given to terrible warfare: They ravaged 

your abodes to the core; and it was a warning fulfilled. [17:5] 

Sins, therefore, are like poison, harmful in themselves, and if one who cures 
them by taking the antidote, are well and good, else they dominate the force of 
faith and the death results. As one of the Predecessors said, “Sins are the herald 
of unbelief just as severe fever is the herald of death.” 

Among the things that strengthens his faith is a servant’s experience of his 
inner state when he disobeys his Lord and the turning of [people’s] hearts 
against him, loss of trust for him, and the closing of doors in his face, the tumul¬ 
tuousness of life, and loss of his respect and regard in his own household, his 
children, wife, and brothers, and then asks himself the reason for all this, and 
then finds the answer. If he parts from it and embraces the means that obtain 
for him the opposite of this, he witnesses honor after dishonor, sufficiency after 
poverty, delight after grief, peace after fear, and strength of the heart after its 
weakness and emaciation, and his faith increases even further. The evidence 
and proof of faith become even stronger in his heart both in his state of dis¬ 
obedience and obedience. He becomes among those of whom God said, 

That God will remit from them the worst of what they did, and reward 

them for the best they used to do. [39:35] 

He who witnesses this and develops insight in it giving it its due counts among 
the physicians of the heart, the knower of the hearts’ maladies and medicines, 
and God benefits him as regards his own soul as well as whomever He wills of 
His creation. 

14.10 Compassion for the Sinners 

The tenth perspective is the perspective of mercy. When the servant falls into 
sin, his heart parts from that rigidity, the hardness, and the state of rage that 
he felt toward anyone who committed a sin, so much so that if he could he 
would kill him, perhaps he called upon God to kill him and take him, angry for 
the sake of God and eager that He not be disobeyed, thus he finds no mercy for 
those given to sin and error in his heart, he sees them with nothing but denigra¬ 
tion and disgust, and does not mention them except to curse, fault, and blame 
them. When the foreordainment overtakes such a one and he is left [to com¬ 
mit sin], his soul seeks God’s aid, he turns to Him begging, fidgeting restlessly 
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like one deeply wounded, and calls upon Him the call of one in utter need. 
That rigidity is, then, replaced by lenience, that hardness against the sinners 
by mercy, without relenting the limits of God. His prayers against them turn 
into prayers for them, and he devotes some of his litanies to them asking 
God to forgive them. How beneficial such a perspective, and what a gain for 
him! 

14.11 Incapacity and Meekness 

That brings to him the eleventh perspective, which is the perspective of inca¬ 
pacity and weakness, that he is the least capable of protecting his soul, that 
there is no power, no capacity, no change except through his Lord. His heart 
sees himself like a feather dropped in a wilderness at the mercy of the winds, 
tossed around by the waves, now rising, now falling, the object of divine decree, 
thrown before his Master, down at His door, his cheek rubbing the doorstep, 
master of neither his good nor ill, neither death nor life, nor resurrection. His 
ego is the source of nothing but ignorance and injustice and their corollaries 
and consequences, perdition is closer to it than the strap of his shoes, like a 
lamb thrown between wolves and predators from whom only the shepherd can 
save it, and if he let it out of his sight for a moment they would divide it up and 
devour it. 

This is the state of the servant thrown between God and His enemies among 
the devils of men and jinn; if He protects and guards him from them, they find 
no way to him, if He leaves him alone to his own ego for the wink of an eye, he 
becomes the share of whichever of them gets to him first. 

In this perspective he truly comes to know himself and know his Lord, and 
this is one of the meanings of the famous saying, “Whoever knows himself, 
knows his Lord.” It is not a report from the Messenger of God, God grant him 
blessing and peace, but only an Israelite tradition which appears in a slightly 
different wording as well: “O man! Know yourself, you shall know your God.” It 
has three interpretations. 

First, that whoever knows the weakness of his ego, knows the strength of 
His Lord; whoever knows its incapacity, he knows his Lord’s power; whoever 
knows his lowliness, knows the magnificence of his Lord; whoever knows his 
ignorance, knows the omniscience of his Lord. God the Exalted alone possesses 
total perfection, praise and acclaim, magnificence and self-sufficiency. The ser¬ 
vant, in contrast, is needy, impoverished, and deficient. The more he realizes 
that he is deficient, flawed, destitute, meek, and weak, the more he knows his 
Lord’s attributes of perfection. 

The second meaning is that whoever looks at his ego and what he finds in it 
of praiseworthy attributes of strength, will, speech, and life, he knows that He 
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who granted him all that and created it all is more deserving of such attributes. 
How could it be that the servant is alive, speaking, hearing, seeing, willing, 
knowing, acting by his choice, but the one who created him and brought him 
into existence from nothing is not greater in all these respects? This is the great¬ 
est impossibility. Rather, He who made the servant speak is greater in speech, 
He who made him alive, knowing, hearing, seeing, acting, capable, is greater in 
all these respects. 

The first interpretation attends to the class of contrasts, and this one to the 
class of argumentum afortiori. 

The third interpretation belongs to the class of negation, that is, just as you 
know your self that is the closest of things to you but you do not know its real¬ 
ity, its essence, its modality, how then can you truly know the reality, modality, 
and attributes of your Lord? 

The point is that in this perspective the servant knows that he is power¬ 
less and weak, and he thus parts from the conceit of claims and self-praise; 
he knows that he has no part of the affair, nothing is in his hands, that he is 
nothing but an object of irresistible might, incapacitated and weak. 

14.12 A Broken Heart before the Lord 

At this point, the twelfth perspective dawns on him, and that is the perspective 
of humility, meekness, humbleness, and neediness toward the Lord Almighty. 
He witnesses for every last grain of his existence, inwardly and outwardly, the 
absolute need and reliance upon his Lord, his patron, in whose hands is his wel¬ 
fare and success, guidance and bliss. The reality of this state that accrues to the 
heart cannot be described in words; it is only attained by those who seek, and it 
leaves the heart with a distinctive loss and brokenness that resembles nothing 
else whatsoever. He sees his ego like a crumbled vessel under the feet that holds 
nothing, that has nothing and gives nothing, that has no benefit and nothing 
desirable, that it cannot be of any use unless it is remolded by its maker and 
caretaker. Thus one sees more and more the Lord’s bounty on him and that he 
deserved none of it, neither a little nor a lot, and whatever good that has come 
to his soul from God Almighty, He has given it in excess far above its desert, 
and that the mercy of his Lord requires, nay, compels him toward His remem¬ 
brance. One now sees his acts of obedience to his Lord few and deficient even if 
they equaled the righteous deeds of the two burdens (men and jinn), and sees 
his disobedience and sins are enormous and overwhelming. All of this results 
from his broken heart. 

How close is all that is good to such a broken heart! How close is the vic¬ 
tory, mercy, and providence from Him, and how beneficial and gainful such a 
perspective! A morsel of this, just a breath of it, is dearer to God than acts of 
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righteousness like the mountains from those who are self-righteous and im¬ 
pressed with their deeds, sciences, and states. The dearest of hearts to God is 
one in which this brokenness has taken root and has left it with this humility, 
with his head bowed before the Lord Almighty, never raising his head before 
ffim in modesty and shame before God. 

It was said to some of the knowers, “Does the heart prostrate too?” They said, 
“Yes, it prostrates with a prostration from which it does not raise its head until 
the Day of the Meeting.” This is the prostration of the heart. 

The heart that does not embrace this brokenness cannot prostrate in the 
way that is demanded of it. When the heart prostrates to God, it is the greatest 
prostration and with it prostrate all the limbs, the entire being then humbles 
itself before the Ever-living, the Sustainer, the voice and the limbs all soften, 
the servant becomes meek and submissive, rubbing his cheek at the doorstep 
of worship, looking with his heart to his Lord and Patron the looking of a lowly 
being to the Almighty, the Merciful. He is not seen except flattering his Lord, 
humbled before Him, meek and submissive, seeking His pleasure, begging for 
His gentleness and mercy. He seeks his Lord’s pleasure like a true lover seeks the 
pleasure of his beloved who owns him, without whom he cannot live, whom he 
must have, other than whom he has no worry. They have no concern but to seek 
His love and attention, for he has no life and no bliss except in His nearness and 
His pleasure. He says, How can I anger Him in whose pleasure is my life, how 
do I turn away from Him in whose company is all my bliss, my success, my tri¬ 
umph? 

One who has attained this perspective sees himself like a man who was in 
the care of his father who raised him on the best of food, drink, clothing, and 
adorned him with the best of adornment, and raised him to the highest level of 
perfection and refinement, and he continues to take care of his welfare in every 
way. Once, his father sent him on a task but the enemy betook him on his way, 
captured him, tied him up and took him to a foreign land where he afflicted 
him with the worst punishment, and treated him in a way exact opposite of 
how his father had once raised him. He remembers the care and compassion 
of his father every moment, and his heart quivers with pangs of remorse every 
time he sees his current state and remembers what he once had. As the enemy 
continues to torture him, about to slaughter him at the end, he chances to pass 
by his father’s abode and upon seeing his father, runs to him and throws him¬ 
self at his feet, begging, O dear father, O dear father, look at your son and his 
state. His tears rolling down his cheek, hugging him and clinging to him. His 
captor is approaching to take him away. The enemy finds him grabbing on to 
his father. Do you think that his father would surrender his son in this state to 
the enemy, leaving him at his mercy? If not, then what do you think about Him 
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who is more merciful to His servants than a father to his son, and a mother to 
her son, when he is fleeing to them from the enemy, throwing himself at his 
door, rubbing his cheek at his doorstep, weeping before him? He said, O Lord, 
O Lord, have mercy on him who has no else to give mercy but You, no patron 
but You, no one to help but You, no consoler but You, no one to give succor but 
You; Your needy, Your destitute, Your beggar, he has no hope, no refuge, asylum 
but with You, no one to save him from You but You; You are his refuge, his haven, 
his protector: 

O He on whom I rely in whatever I hope 
In whom I seek refuge from what I fear 
Men cannot set a bone that you break 
Nor can they break one that you have set 

When he attains insight in this perspective, it becomes established in his heart 
and he tastes its sweetness, he rises from it to: 

The thirteenth perspective, which is the final goal which all seekers aspire, 
all seekers seek, all workers yearn, and it is the perspective of worship and love, 
the yearning for His meeting, the joy, delight, and happiness in Him, so his eyes 
find their coolness in Him, his heart finds its peace in Him, His limbs find their 
rest in Him, His remembrance overwhelms the tongue and the heart of the 
lover. The thoughts of love overwhelm the thoughts of disobedience; the will 
to draw nearer to Him replaces the will to disobey and anger Him; the move¬ 
ments of the tongue and the limbs replace the movements of sin. His heart is 
filled with love, his tongue quivers in remembrance, and his limbs surrender 
in obedience. This humility has such a stunning effect on love that cannot be 
expressed. 

It is said about one of the knowers that he said, “I tried to call upon God 
through all the doors of obedience, and each one I found crowded, so I could 
not enter, until I came to the door of humility and meekness and found it to 
be the nearest of doors to Him and the widest, with no one to crowd it and 
obstruct it, and the moment I placed my foot on its doorstep He took my hand 
and brought me in.” 

The Shaykh al-Islam Ibn Taymiyya, God have mercy on him, used to say, 
“Whoever seeks eternal bliss must cling to the doorstep of worship.” 

One of the knowers said that there is no path to God shorter than worship, 
no veil thicker than the claim of righteousness; no deed or jihad of benefit if 
accompanied by self-righteousness and arrogance, and no indolence of harm 
if accompanied by meekness and humility, [indolence in matters] apart from 
the obligations, that is. 


Ibn Qayyim al-Jawziyya - 978-90-04-41341-2 
Downloaded from Brill.com05/07/2020 06:09:00PM 
via University College London 



CHAPTER 4 


883 


d a>- ^ ^ V* jj C 4*11^ 6J JC y* <-J *jAj “J 1^ ! 3 ^ i Ia 6 ai 1J \j id 

* ft 

i [ JI 4 ] (Jj Vj ] di I 4 ! p->- Ij V ^>-j ^ k *-^J l> i C-4j L IJjj2j 4j Jo yo l^L 4 j llP! (_£jT ^ 

<dAL t^yj33j (dA**j^^*v« . dJ 4 J ^3 i —3 l^<-w 4 J (_Cj$j^ i ii 1^-^ 

.d^l^« tdXj d^^ta cd*j 1 .dAJ^ <dAa« 4 ] V j 4 ] l>eL« V icdL^ y*j 

ft ft ft ft 

dj^UJ Id 4 j 3jP I d/ 4 j 4^3 1 4j ^j) 1 d/ 4 Ij 

ft^ fi.^ 

d_^ U Cd« I UaP dda ^ l-J^^' (^a^UI ^ 

cdJldJI o^dll 4JL« (3^/J 4 jj^\o-j 4^xls (3l^j d4^1$ i-^-dJ.1 I j& ^ yaJx **I laid 

•<A* 

40^*xJI -l^dL* jAj -0_^UI Ja^-j id)j-U^lJi)l 1^*1 j id)^^ALJI j£? ^J>)l 4 jIxJ! jA j 

y^lsjj i^Ad 4>J y^A3 i4LP 4 j ^y£d i4j jj y^Jlj j-fl)'j ^-l^d^1 j C4j\- tfJ J}jdJIj i4^^-lj 

i4~yA*il Ol l)S^« <L^I Caljla>- i^Jdj 4-^ d)U ^ d^"a (J, y**{j i4>-jlj>- 4JI^ 

dalcUaJL 1 j4"L? c)J*lil dal£j»-j i4ia>'L4v«j 4^?L*-« d^lj[jl5C« 4 jI4jH UjJb)I dJjlj 

d)l$ . < up'l!aj ^-j 1 id^*-\j 4 jL«J j i4i^ 4 J 5 ^\i«! -\5j .^UiL l^l£j>- 

.ft . 

.4lP ^ 4^^-1 yo\j li A^U:! d^,- uaSJI d Jjb 

<-j\j cd*L>-^ Ls il^Jo d^lclia]l ^IjjI 4)i! kdd*^>-^ 4ji 

ft . ft ft 

c-JjSI jA IdU ijliiVlj Jail (-jLo^r (Js- t J_p-jJI !j* ^ t (*^ > -jrl 4Jc C~lj 

. ft ft 

JS 4jL?c-^« ^A i4lAlP J^x^aj jl^l [jA L5] i(34*3 i4^v«jlj 4-J^ 

ft ft 

. ‘-Lslc ^ 3 1^ c a^ a^fc I 

4^IP C4jJ o^l d^lx^JI aljl *Jj^-4^1 -4-X' d/.I O^J 

jpaSI dr 4 ^cl ^3 ^A jjJI (j* Jil J>[ Ji^ ^ u^i J ^j -^A 

J*$ Jxj yx>" .^Lkj jlidVIj JaSI £« jAl j Vj calfd>-lj Jw^ j^JIj 'b/j 

.^Ijill 


Ibn Qayyim al-Jawziyya - 978-90-04-41341-2 
Downloaded from Brill.com05/07/2020 06:09:00PM 
via University College London 



884 


BN QAYYIM AL-JAWZIYYA, MADARIJ AL-SALIKIN 


The point is that this meekness and humility [of worship and servitude and 
recognition of sin] bring one to the company of God, carry him on the path of 
love, having doors opened to him that are not opened from any other path. The 
paths of all different deeds of obedience open for the servant a door from the 
doors of love, but the door opened by the path of humility, meekness, submis¬ 
siveness, and denigration of one’s ego, recognition of its weakness, incapacity, 
flaws, deficiency, and blameworthiness, such that he sees it as nothing but lost, 
incapable, deficient, in sin and error is a door that is of entirely another kind, 
and an opening of an entirely different hue. The seeker of this path is a stranger 
among men; they are in a valley and he in another valley altogether. This path 
is named the path of the bird; the sleeper on this path wins even when asleep, 
[as when] he wakes up and finds himself having arrived. He may be busy talk¬ 
ing to you when you find in the wink of an eye he attains bliss. God is the best 
support and the best of pardoners. 

Such is the one who has attained the fruit of God’s love and His delight in 
his repentance; for He the Exalted loves those who turn to him in repentance 
often and is pleased with their repentance with the greatest and most perfect 
delight. 

The more a servant studies His favors before his sin, in the moment of the sin 
and after the sin, and His charity, forbearance, and bounty, rays of love exude 
from his heart and the longing to meet Him, for the hearts are inclined to love 
him who does favors to them. And what favor can be greater than that of one 
whom the servant challenges with his disobedience, but who extends in return 
His blessings, deals with him in kindness, lowers for him His veil to conceal 
his vices, saving him from being snatched by his enemies that are lying in wait 
for his slightest slip to take hold of him, and repels them from him, standing 
between him and them? In all of this, He has His eyes on him, He sees him and 
knows him; the heaven seeks permission to shower him with stone and the 
earth begs to bury him and the ocean asks to drown him [for his sins], as in the 
Musnad of Ahmad, God be pleased with him, on the authority of the Prophet, 
God grant him blessing and peace, 

Not a day passes without the ocean seeking its Lord’s leave to drown the 
son of Adam, the angels seek his leave to hasten his destruction, and the 
Lord Almighty says, “Leave my servant be, for I know him better since I 
raised him up from the earth; if he were your servant, it would be up to 
you. But he is my servant, from Me and to Me. By My Might and Magnif¬ 
icence, if My servant comes to Me by night I accept him, if he comes to 
Me by day I accept him. If he comes to Me a span, I come to him a cubit; if 
he comes to Me by a cubit, I come to him by a fathom. If he walks to Me, 
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I run to him. If he seeks My pardon, I pardon him; if he asks me to over¬ 
look, I overlook [his sins]; if he turns to Me in repentance, I turn to him in 
repentance. Who can surpass Me in munificence and bounty, when I am 
the Munificent, the Bounteous? My slaves spend their nights challenging 
Me with enormities, and I protect them by night in the beds and guard 
them in their cots. Whoever turns to Me, I receive him even from afar, 
whoever gives up a thing for Me I give him more than extra, and whoever 
acts by My power and strength I soften the iron for him; whoever wills 
My will, I will his will. Those who remember Me are My company, those 
who thank Me are the recipients of My increase; those who obey Me are 
the recipients of My munificence; those who disobey Me I do not sever 
them from My mercy still. If they return to Me, I am their beloved; if they 
do not, I am their physician: I afflict them with some suffering to purify 
them from their faults .” 168 

We cut short our mention of repentance, its rulings and fruits; the discourse on 
it has become extensive only because of the outstanding need for its awareness 
and the awareness of its rulings, and its details and problems. God alone grants 
success in attending to its due, and upholding it in practice and inner expe¬ 
rience, just as He has enabled its knowledge and awareness. Whoever relies 
on Him and seeks His shelter and refuge cannot fail, and there is no power to 
change or resist except in God. 


168 A shorter version of this tradition is narrated in Ahmad 1:43. 
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(These are key terms assembled here for the reader’s convenience. Please also consult 
the index for more on these terms.) 

Anthropomorphism ( tashblh, tamthil). A range of concepts such as tashblh (lit. com¬ 
paring God), tamthil (likening God to other beings or things), tajslm (likening God 
to a body or corporealism) are collectively rendered loosely as anthropomorphism 
(lit., likening God to humans). The Qur’an, like the Bible but to a lesser extent, liber¬ 
ally uses anthropomorphic language, but adds strident caution against tamthil (laysa 
ka-mithlihi shay’, Q. 42:11). Yet it also describes God through human attributes and 
adds that God’s is the highest likening ( li-llah mathal al-a c la, Q. 16:60). The Qur’an is 
emphatic that God has no equal, no biological link, no dependency (Sura 112); He is 
the creator and all else is creation. Muslim theologians came to use words like tanzlh 
(purifying God from likening, transcendence) in rejection of anthropomorphism to 
varying degrees. Most importantly, and unanimously for the Sunnis, the characteris¬ 
tic balance between accepting scriptural attributions and anti-anthropomorphism was 
struck in the bild-kayf doctrine: affirm attributes but do not ask how. This meant that 
any questions about God’s nature or essence, apart from God’s actions as captured in 
“Divine Names and Attributes” as described in the Qur’an and the Sunna, are inappro¬ 
priate, inscrutable, and even heretical. For an overview of negationist views ( ta’tll) and 
their relation to the debate about God, see van Ess, “Tashblh wa Tanzlh,” in EI 2 , 34iff. 
See also Jon Hoover, “Hanbali Theology” in The Oxford Handbook of Islamic Theology, 
15 - 

antinomianism ( ibdha , also, or suqutaTtaklif). It is the idea that one is not, or no longer, 
obliged to abide by the commands and prohibitions of the divine Law, often because 
one has risen to the rank of a saint. See its detailed treatment in Translator’s Introduc¬ 
tion, 1:27-30. 

Ash'ari, Abu Hasan al-. Abu Hasan al-Ash‘arI (d. 324/935), was a leading Mu'tazilite the¬ 
ologian and debator from Basra who, in a dramatic act of conversion, left his former 
school and devoted himself to defending Ahmad b. Hanbal, the champion of Sun¬ 
nism at the time, and in the process founded his version Sunni Kalam that came to 
be known as Ash'arism. At first, both the Sunni Traditionalists and the Mu'atzilites 
rejected his attempt to forge a compromise, but over time, especially with the Sunni 
Revival at the hands of the Saljuqs, his school spread. He reportedly authored nearly 
one hundred works, only a few of which have survived, and even their transmission is 
not beyond doubt. One is an important source for Islamic heresiography, Maqalat al- 
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islamiyyin (Doctrines of the Muslims), which is an erudite polemic on the extant sects 
in Islam and scholarly opinions on an array of theological issues. Al-Ash‘ari’s own argu¬ 
mentation had deferred to scriptural statements, yet his school became increasingly 
intellectualist in a vein that was, in Watt’s words, “was far removed from the temper 
of al-Ash‘ari himself.” See W.M. Watt, “al-Ash‘ari, Abu J-Hasan,” in EI 2 ; and for a recent 
history of his school, see Jan Thiele, “Between Cordoba and Nisabur: The Emergence 
and Consolidation of Ash'arism” in The Oxford Handbook of Islamic Theology. 

Associationism (shirk). The Arabic word shirk can be translated as “taking or ascribing a 
partner,” and in its Qur’anic sense, it refers to associating someone with God as an equal 
or participant in unique divine attributes. It is declared in the Qur’an to be the great¬ 
est sin in Islam. Literally, it means khalt (mixing), damm (adjoining); to share a thing 
or meaning, such as men and horses are said to share the property of being animals 
(al-Raghib al-Isfahani, al-Mufradat, 259). The concept, therefore, is far more expansive 
than captured by its common translation as “polytheism.” The latter captures only the 
most manifest kind of shirk, the explicit worship of a deity other than God. In numerous 
instances in the Qur’an there is criticism of the “associators” (al-mushrikun), defined as 
those who invoke (yadlun), adopt ( yattakhidhun) and worship ( ya’budun) someone or 
something besides God (min dun Allah), other gods (aliha), giving Him “associates” and 
equals. Some, such as Christians, engage in shirk by attributed a son, daughters, or a wife 
to Allah; the practice of ascribing children to God is condemned as kufr (unbelief) in 
the strongest terms (5:17; 572-73). Christians and Jews, although censured for ascrib¬ 
ing progeny to God, are not explicitly labeled mushrikun (associators). This is because 
the term mushrikun in the Qur’an becomes somewhat of a label to refer to the pagan 
Arabs, just as the term “believers” (miTminun, alladhina dmanu) is a label for the fol¬ 
lowers of the Prophet Muhammad, and Ahl al-Kitab (People of the Book) for Jews and 
Christians. Associating partners to Allah is declared to be the greatest injustice (31:13) 
and it is the only sin that Allah promises will never be forgiven (without repentance) 
(4:48, 4:116). Shirk can be rather unobvious, as in taking one’s own opinions as one’s 
ultimate authority as against God’s word, replacing God’s sole prerogative to give law 
(25:43; 45:23); doubting God’s power to resurrect and hold one accountable (18:35-42), 
and venerating idols in order to draw near to God, even while acknowledging God’s 
creation and general providence (39:3). 

Barzakh. The state between death and resurrection, which according to the Sunnis will 
serve as a purgatory or window into Paradise. 

blasphemy (ilhad). The term carries the meaning “diverting” from the right course and 
come to connote a range of concepts, ranging from irreligion and heresy to atheism. 
See W. Madelung, “Mulhid” in EI 2 , 7:546. 
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Divine Hadith ( hadlth qucLsl). Literally, the phrase means “a sacred report,” and refers to 
a Hadith in which the Prophet reports the speech of God directly, but which is distinct 
from the Qur’an. 

ecstatic outbursts ( shatahat or shathiyyat). This phrase refers to mystic utterances that 
are insensible or make grandiose claims that are usually blasphemous or heretical, 
emitted by a mystic in intoxicated state. The famous ninth century Sufi Yazid Bistaml, 
for example, uttered, “Glory to me! How great is my affair” ( subhdm ma a‘zama shanl), 
proclamations usually reserved in praise of God. 

Exegetes ( mufassirun) 

- Abu 1 -Aliya Rufay' b. Mihran al-Riyahl (d. 93/712) of Basra. A scholar of the Suc¬ 
cessor’s generation, reportedly born toward the end of the Prophet’s life, client of a 
woman from Banu Riyah who manumitted him. He was a major Qur’an reciter of 
his generation who reportedly recited to ‘Umar b. al-Khattab thrice, and was senior 
to al-Hasan al-Basri. He was known for his exegesis, piety, trustworthy in Hadith. In 
a curious report, a certain ‘Abd al-Karlm Abu Umayya visited him wearing a woolen 
tunic ( suf) to which he remarked, “This is the way of the monks ( ruhban ); when 
Muslims visit each other, they dress up.” Siyar, 4:213. 

- Al-Baghawl, Abu Muhammad Hasan bin Mas'ud al-BaghawI (d. ca. 510/1117). He is 
also known as al-Farra’, author of Ma'alim al-tanzU, a work on Qur’anic exegesis. He 
was a Shafi ‘1 jurist, traditionist, and exegete, who hailed from a place called Bagh 
near the Afghan city of Herat, hence his name. See Siyar 19:439. 

- Al-Dahhak b. Muzahim. Abu Muhammad al-Dahhak b. Muzahim al-Hilali (d. 102 
or 106), originally from Transoxania (Balkh), known for his renunciant piety and 
knowledge of Qur’anic exegesis, but of debated reputation in Hadith—al-Bukhari 
and Muslim do not report from him but the other four do; his status as a Successor 
(one who met with and learned from the Companions) is also generally disputed. 
Al-DhahabI calls him truthful but unreliable in Hadith. 

- Al-Kalbi. A Kufan scholar of Qur’anic tafslr and grammar, Akhbari (tribal folklorist), 
Muhammad b. al-Sa’ib Abu 1 -Nadr al-Kalbi (d. 146/763); Sunni Hadith critics reject 
him as a ShlT and unreliable in hadith. See Siyar 6:248. 

- al-Kisa’L Abu 1 -Hasan ‘All al-Kisa’i (d. 189/805), an early Qur’anic scholar of Per¬ 
sian extraction, known as the Imam of the Kufans in grammar ( nahw); he was the 
transmitter and eponym of one of the canonical recitations of the Qur’an. Siyar 

9:131- 

- Mujahid b. Jabr Abu al-Hajjaj al-Makki al-Aswad (d. ca. 104 orioy). He was a client of 
al-Sa’ib a Companion from Banu Makhzum. Mujahid was a distinguished Successor, 
who learned and transmitted exegesis and other hadith from Ibn ‘Abbas and others. 
See Siyar, 4:449. 
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- Qatada b. Di'ama (d. 118/). He was a noted scholar of Qur’anic exegesis and Hadith, 
from Basra, known for his immaculate memory and vast collection of knowledge 
(that is, opinions of Companions and Successors, their mutual disagreements about 
such questions, about Qur’an and practical questions), generally held in high esteem 
by the Sunni Traditionalists for his piety, memory, understanding, and integrity, even 
though he held Qadarite views. Siyar 5:269. 

- Al-Suddi. Isma'il b. ‘Abd al-Rahman (d. 127/745). He was a freedman ( mawla) of a 
woman Companion Zayban b. Qays from Quraysh, of Kufa, was a popular exegete, 
who got his name presumably from his wont to sit at the threshold (sudd) of the 
mosque and explain the Qur’an. Although his reputation as a narrator is quite mixed, 
and he is accused of rafidl tendencies, his opinions are extensively reported in the 
exegetical literature, including Tafslr al-Tabari the most comprehensive record of 
such opinions. See G.H.A. Juynboll, “al-Suddl,” in EI 2 . 

- Tawus b. Kaysan. A Yemeni scholar of Persian origin, a close companion and disciple 
of Abdallah b. ‘Abbas, known for his mastery of command and prohibition in the 
Qur’an, met and learned from some fifty Companions. He was held in high esteem 
and known for his worship and integrity. 

- Al-Wahidl. Abu al-Hasan ‘All al-Wahidl (d. 468/1076), a leading Shafi ‘1 exegete from 
Nishapur, the author of a well-known treatise Asbab al-Nuzul (The Occasions of Rev¬ 
elation), identified by one scholar as the last of the Nishapuri school of exegesis. He 
was a student of a popular exegete al-Tha‘abi (d. 427/1035)—both he and al-Wahidl 
are criticized by Ibn Taymiyya for transmitting weak traditions. Al-Wahidi’s major 
work, referred to here by Ibn al-Qayyim is al-Baslt (The Large Commentary). See 
Walid Saleh, “The Last of the Nishapuri School of Tafslr: Al-Wahidl (d. 468/1076) and 
His Significance in the History of Quranic Exegesis,” Journal of the American Oriental 
Society 126.2 (2006). 

Fatalists (Jabrites or Jabriyya). The name given by opponents to those whom they 
alleged to hold the doctrine of jabr (lit., compulsion), which held that the human being 
does not really act but only God. It was used by later heresiographers to describe a 
group of sects. The Mu'tazila applied it (usually in the form Mujbira), to Traditionists, 
Ash'arites and others who denied their doctrine of qadar or “free will.” The Maturldls as 
well as Traditionalists like Ibn Taymiyya and Ibn al-Qayyim considered the Ash'arites 
as part of or close to this opinion, whereas the early Ash'arites held that their doctrine 
of kasb (acquisition of acts) was a middle ground between jabr and qadar. All sects 
identified the Jahmites as the extreme case of jabrites. 

Hadith: Six Canonical Compilers 

- Sunni tradition has come to recognize the following six compilations as the most 
sound and canonical of all. Of these, the first, that by al-Bukhari is unanimously rec- 
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ognized as the most authoritative, that by Muslim as next. Of the rest, al-Tirmidhl 
is often seen as the next most authoritative collection. Together, the Six Books con¬ 
tain approximately 19,600 hadiths (around 35,000 with repetitions). The following 
comments are based on Jonathan A.C. Brown, Haclith, 2nd ed. (Oneworld, 2018), 32- 
4i- 

- Bukhari, al-. Muhammad b. Isma'il al-Bukhari (d. 256/870) was the compiler of the 
most revered and authoritative Sunni hadith collection, known in short as the Sahlh 
al-Bukharl. Experts have placed the number of full-isnad narrations at 7,397, with 
the number of distinctive Prophetic traditions at approximately 2,602. 

- Muslim. Muslim b. Hajjaj of Nishapur (d. 261/875) was a disciple of al-Bukhari and 
the compiler of another sound collection known as Sahlh Muslim. Compared to al- 
Bukhdrl, Muslim contains less legal commentary, and fewer chapters but it contains 
a similar number of narrations (7,748). Unlike al-Bukhari, Muslim keeps all the nar¬ 
rations of a certain hadith in the same section. Muslim also diverges significantly 
from al-Bukhari in his near exclusion of commentary reports from Companions and 
later figures. 

- Abu Dawud. Sulayman b. Ash’ath (d. 275/889) of Sijistan, student of Ahmad b. Han- 
bal, ‘All b. al-Madlnl, and Yahya b. SaTd, and teacher of al-Tirmidhl and al-Nasa’i and 
others. His method of evaluation is close to that of his teacher, Ahmad b. Hanbal. 

- Tirmidhi, al-. The Jaml‘ of Muhammad b. ‘Isa al-Tirmidhl (d. 279/892), one of al- 
Bukhari’s disciples, contains about 4,330 narrations and also focuses on hadiths that 
different schools of law had used as legal proofs. It also includes detailed discussions 
of their authenticity. Although al-Tirmidhi’s sunan does include numerous unreli¬ 
able hadiths, the author notes their status. As such, later scholars often called the 
work Sahlh al-Tirmidhl. 

- Ibn Maja. Muhammad b. Yazld b. Majah’s (d. 273/887) Sunan is an interesting case. 
Although the author seems to have tried to include only reliable hadiths, some later 
Muslim scholars noted that as much as one fourth of the book’s 4,485 narrations are 
actually unreliable 

- Nasa’I, al-. Ahmad b. Shu'ayb al-Nasa’i (d. 303/916), another student of al-Bukhari, 
compiled two sunans: the larger one contained many hadiths that the author 
acknowledged as unreliable. The smaller one, known as the Mujtaba (The Chosen), 
contains 5,770 narrations and focused on reliable hadiths. It has thus been known 
as Sahlh al-Nasa’l. 

Hasan, al-. Al-Hasan Abu SaTd of Basra (d. 110), client of the Ansari Companion Zayd b. 

Thabit; his mother, Khayra, was a client of Umm Salamah, the wife of the Prophet from 

the Makhzum clan of Quraysh. He was born two years before the death of‘Umar b. al- 

Khattab in Medina, and gained renown as one of the most eminent sources of many 

Islamic disciplines such as exegesis and spiritual insight. See Siyar, 4:563. 
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Ibn al-Qayyim’s works 

- Tariq al-hijratayn wa-bab al-sa'adatayn (The Road of the Two Migrations and the Gate 
Leading to Two Joys). Also known as Safar al-hijratayn, it is one of Ibn al-Qayyim’s 
popular books on inner purification second only to Madarij. See Madarij(S), 361. 

- Rawdat al-muhibbin wa-nuzhat al-mushtaqin (The Garden of Lovers and the Prom¬ 
enade of Those Who Yearn), also known as Qurrat c uyun al-muhibbin, it discusses 
love in a theological vein. See Holtzman, “Ibn Qayyim al-Jawziyya.” 

- al-Tibb al-nabawi. Ibn al-Qayyim’s treatment of Prophetic medicine, see his al-Tibb 
al-nabawi, translated as Penelope Johnstone, Medicine of the Prophet (Cambridge, 
uk: Islamic Texts Society, 1998), 133-136. 

- Miftah dar al-sa'adah. This work, Miftah. dar al-sa‘ddah, or The Key to the Abode of 
Happiness, was one of Ibn al-Qayyim’s earliest works that discusses theology in light 
of natural sciences. In his introduction to the book, Ibn al-Qayyim admits to hav¬ 
ing written the text after his mystical experiences during his time in Mecca and 
ultimately argues for a “theodicy of optimism” in which he highlights divine wis¬ 
dom in all facets of creation. He also criticizes the methodology of the philosophers 
(falasifa) in their understanding of the objectives of the sharTa and refutes the Jah- 
mites. See Madarij(S), 361 and Livnat Holtzman, “Ibn Qayyim al-Jawziyya” in Essays 
in Arabic Literary Biography, Joseph Lowery and Devin Stewart, eds. (Wiesbaden: 
Hubert & co. Gottingen, 2009), 202-223. 

- al-Salah wa-hukm tarkiha, ed. Abdullah al-ManshawI (al-Mansura: Maktabat al- 
Iman, n.d.). A juristic treatise about the obligation of the five daily prayers and the 
legal judgment against one who abandons them. 

- al-Kalam ‘ala mas’ala al-sama’, ed. Rashid ‘Abd al-AzIz al-Hamad (Riyadh: Dar al- 
Asima, 1409), a treatise on the prohibition of music; extends over 500 pages in 
published form. 

indwelling [hulul). In contrast to ittihad (monism), hulul means indwelling of God 
in a creature. According to TaftazanI and other Sunni theologians, hulul is applied to 
the Christian doctrine, the Nusayri doctrine, and certain Sufi doctrines, all of which 
hold that God dwells in certain human beings. al-Jurjanl (d. 471/1078) described it as 
two essences becoming one, with the exclusion of any other essence. Ibn Taymiyya 
characterized the theosophist doctrine of unicity of God with the created universe pro¬ 
pounded by Ibn Arab! (which later came to be popularized as wahdat al-wujud, unicity 
of being or monism) as general indwelling ( hulul mutlaq), as opposed to the Christian 
and similar doctrines of God’s indwelling in particular beings ( hululkhass). See L. Mas- 
signon and C.G. Anawati, “Hulul,” in EI 2 . 

Inner knowledge [ma'rifa, also, gnosis). As discussed in the “Translator’s Introduction,” 
the term ma’rifa, translated in the text as inner knowledge, inner awareness, or, rarely, as 
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gnosis (which is Greek for knowledge), literally means nothing but knowledge; in later 
mystic terminology, it came to denote inner, esoteric, intuitive, experiential, or direct 
knowledge, contrasted with the exoteric knowledge of scripture, which came to be dis¬ 
tinguished as 'ilm. In the Qur’anic usage, both kinds of knowledge are referred to as 
‘ilm. For more on ma c nfa, see R. Amaldez, “Ma'rifa,” in EI 2 , 6:568. 

Interpretation (ta’wil). Ta’wil is the verbal noun of the form 11 verb awwala (derived 
either from awl “return” or from iyala “putting into right condition, managing prop¬ 
erly”). It signifies explanation, exposition, or interpretation as it is literally related to 
the notion of “returning to its origin or source”. The word occurs in the Qur’an 17 times. 
In most cases (as in Sura Yusuf and al-Kahf), it implies explanation or interpretation of 
a dream or an event. Its most important occurrence is in 3:7, where it means interpreta¬ 
tion, or true meaning of Qur’anic verses, which may be known only to God. Elsewhere, 
it indicates the end, result, or final sequel of a thing, hence it is similar in meaning to 
‘dqiba, ma’al or masir. The related word tafsir (appears once, Q. 25:33) meaning explana¬ 
tion, has a simpler meaning of interpretation or explanation of the Qur’an as provided 
by the Sunna. 

The practice of forced interpretation (ta’wil) as it became subservient to various 
philosophical, theological, or mystical systems external to the Qur’anic context, is heav¬ 
ily criticized by Ibn al-Qayyim and his teacher, Ibn Taymiyya. See I. Poonawala, “Ta’wil,” 
in £72,10:390. 

Isra’iliyyat. These are reports from the Israelite tradition, that is, Biblical and other Near 
Eastern antiquities that were passed on to the Islamic tradition either through conver¬ 
sion of Jews and Christians or interaction, and utilized by unscrupulous story-tellers 
( 1 qussas) and exegetes in explaining Qur’anic references to Israelite prophets. Many if 
not most of these reports are baseless folktales with no basis in the Biblical or Jewish 
materials. The problem of the authority of Biblical lore would have emerged early on 
as the Prophet himself commanded his Companions to neither accept nor reject the 
veracity of Jewish reports about Biblical materials (Bukhari # 4485). See also, G. Vajda, 
“Isra’iliyyat,” in EI2. 

Ja‘d b. Dirham. Ja‘d b. Dirham (d. ah 124]) is said to have been the first to propose the 
notion that God did not take the Prophet Abraham as a friend nor speak to Moses 
through speech since that was not conceivable of God. He also held that the Qur’an 
was created. See Siyar 5:433. 

Jahmites, or, Jahm b. Safwan and his followers. Jahmite doctrine appeared in the early 
second century. Jahm b. Safwan (d. c. 128/745-746) and his associates (Jahmites or the 
Jahmiyya), held the following doctrines: (i) they denied human free will altogether (this 
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belief was called jabr ; see glossary “Fatalism”); (ii) taught that faith is limited to the 
knowledge of God in the heart and involves no action (this belief was called irja’); (iii) 
that God is not qualified with any attributes, such as knowing, living, hearing, speaking, 
etc. (this belief was called ta’tll, or negationism, see glossary “negationists”) although 
He can be said to be a Creator and Powerful; and (iv) that the Qur’an is created. See Siyar 
6:26; al-Baghdadi, al-Farq bayn al-jiraq, 199. Much of Madarij is devoted to directly or 
indirectly refuting the Jahmites. See, e.g. § 0.2. See Ovadia, 46n62; Watt, “Djahm” and 
“Djahmiyya”, in EI2, 2:388. One recent treatment of Jahm b. Safwan is Cornelia Schock, 
“Jahm b. Safwan (d. 128/745-746) and the ‘Jahmiyya’ and Dirar b. ‘Amr (d. 200/815),” in 
Schmidtke, The Oxford Handbook of Islamic Theology. 

Jilani, al-. Abd al-Qadir b. Abi Salih Jengi Dost al-Jilanl, al-Jili, al-Kilani, or al-GIlanl (b. 
470/1077 d. 561/1166) was a great Hanbalite scholar, preacher, and Sufi master, who gave 
his name to the Qadiriyya order. His father’s Persian name supports the theory that he 
was Persian from Jilan, south of the Caspian Sea. His sermons are collected in al-Fath 
al-Rabbanl and Futuh al-Ghayb and his theological discourses in al-Ghunya li-Talibl 
Tarlq al-Haqq. His legacy became the target of much fabrication and sanctification by 
posterity, and his shrine in Baghdad has been one of the most visited tombs of a Sunni 
figure where he is sought by the pilgrims as an intermediary to God. See W. Braune, 
“Abd al-Kadil al-Djilani,” in EI2. 

Kalam. “The term kalam (literally, ‘speech’), mentioned several times above, has two 
distinct meanings which ought to be clearly differentiated. First, it is a particular style 
of theological argumentation which talks (kallama) with the opponent by asking ques¬ 
tions and reducing his position to meaningless alternatives. Second “Kalam” is the kind 
of Islamic theology that habitually employs this style of argumentation. Though the 
term is often used generically for ‘Islamic theology’ tout court, this usage might be 
misleading, because there are Islamic theologies (discourses about the divine) distinct 
from, and in some cases critical of, Kalam (e.g. Hanbalite theology, IsmaTlI theology, 
Sufi theology, Philosophical theology—i.e. the theological part of metaphysics, often 
called ‘the divine science’, al- c ilrn al-llahl —and so on) and, moreover, because Kalam 
covers both theological and non-theological areas of inquiry (e.g. epistemology and 
physics).” Thus, Alexander Treiger, “Origins of Kalam,” in; Schmidtke, The Oxford Hand¬ 
book, pp. 28-29. 

Kharijites. The Kharijites (also written as Khawarij, sing. Khariji) were an early dissident 
group who “seceded” ( kharaju ) from the camp of ‘All b. Abi Talib, the third caliph, after 
his confrontation with the Syrian governor, Mu'awiya b. Abi Sufyan, at Siffin in 37/657. 
They rejected Ali’s tahkim (Arbitration) with the Syrians, and eventually excommuni¬ 
cated, that is, declared as unbelievers (kafir) and polytheist (mushrik), all Muslims who 
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failed to join them. Numerous traditions of the Prophet warning against fanaticism 
and bloodshed of a group of religious fools were understood by the leading Compan¬ 
ions to apply to them; e.g. Muslim #1066. Remarkably, none of the known Companions 
joined their cause, even though they arose in the name of Qur’an and piety, and many 
of their leaders were among the qurra’ (Qur’an-reciters), at a time when a large num¬ 
ber of the Prophet’s Companions were alive. Later IbadI (the only surviving Kharijite 
group) apologetic attempts to find Companions among their numbers succeeded in 
making a speculative case for only three relatively unknown Companions (see al-Sabi‘I, 
al-Khawarij wa-l-haqiqa al-gha’lba, 397). Having rejected all living knowledge of the 
Qur’an’s context, the early Kharijls were left free to interpret the Qur’an on their own, 
and their aversion to authority meant they lacked any scholarship even among them¬ 
selves. Describing the Najdites (followers of Najda b. ‘Amir), one Kharijite group, one 
orientalist describes their attitude thus: “All believers were entitled to their own opin¬ 
ions on law and doctrine on the basis of ijtihad,” for without specialized authorities 
(the ‘ulama’), all opinions were equal. “Everybody was responsible for his own road 
to salvation. Najdite Islam was a do-it-yourself religion. Politically and intellectually a 
Najdite would have no master apart from God.” (P. Crone, “Ninth-Century Muslim Anar¬ 
chists,’ "Past & Present 167(200), 25-26). The literature on the Kharijites is extensive. For 
a recent work that reviews a wide range of it, see Hussam S. Timani, Modern Intellectual 
Readings of the Kharijites (Peter Lang Academic Publishers, 2007). 

monism ( ittihad ), see also, indwelling ( hulul). 

Mu'tazila. The name given to a theological (i.e., Kalam) movement founded at Basra in 
the first half of the 2nd/8th century by Wasil b. ‘Ata’ (d. 131/748). Committed to under¬ 
standing revelation through human reason, they are often called the “rationalists,” 
although this is hardly a precise description, as nearly all Islamic theological schools 
were committed to reason. What distinguished the Mu'tazila was their commitment 
to divine justice or omnibenevolence at the expense of divine omnipotence, which is 
linked to their view that ethical value of human acts can be known to human reason 
independent of revelation. At the outset, they were politically critical of the Umayyads 
as well as early Abbasids, generally disposed to setting the rulers right through rebel¬ 
lion, and had a cautious attitude toward the Shi'a. Their doctrines were extremely 
diverse, and only by late third/ninth century did a standard doctrine emerged in the 
writings of Abu ‘ 1 -Hudhayl (d. 227/841), who proposed five key doctrines that became 
the standard for the school. These were (1) God’s unicity ( tawhld ), (2) God’s justice 
(‘adl), (3) the promise and the threat, (4) that the sinner occupies an intermediate state 
between believers and non-believers, and (5) the duty of commanding what is right 
and forbidding wrong. The school’s formulation and defense culminated in al-Qadl 
‘Abd al-Jabbar (d. 415/1025). Although the Mu'tazila were not Sunnis, as the disciples of 
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Companions and Successors decidedly rejected their newfangled discourse of Kalam, 
they were consensus-orientated or “Jama%” meaning, in the full self-designation of the 
Sunnis, Ahl al-Sunna wa-l-Jama'a (People of Sunna and Congregation), they adhered 
to the second half even as they were excluded from the first. For more, see D. Gimaret, 
“Mu'tazila,” in EI2; and Najam Haider and Racha el Omar, “Mu'tazila” in The Oxford 
Encyclopedia of Islam and Politics. On the Mu'tazili doctrine of divine speech and 
attributes, see Harry A. Wolfson, The Philosophy of the Kalam, ch. 2-3. 

natural disposition ( fitra). Fitra often refers to the inherent nature that God has 
endowed humankind with. The key scriptural texts in this respect are Q. 30:30 (“This 
is God’s fitra, upon which God has created ( fatara) humans”), and more explicitly, the 
Hadith of the Prophet that states all children are bom as Muslims but their parents (i.e. 
environment) make them Jews or Christians (Bukhari #1358; Muslim #2658). For the 
crucial utilization of the notion of fitra in Ibn Taymiyya, see Anjum, Politics, 215; see 
also, Sophia Vasalou, Ibn Taymiyya’s Theological Ethics and Holtzman, “Human Choice, 
Divine Guidance and the Fitra Tradition: The Use of Hadith in Theological Treatises by 
Ibn Taymiyya and Ibn Qayyim al-Jawziyya,” in: Ahmed and Rapoport, Ibn Taymiyya and 
His Times. 

negationists ( mu'attila, also, nufa). A term used to refer to a number of groups who 
denied divine attributes, such as the Mu'tazila, the Jahmites, the falasifa, and accord¬ 
ing to the Traditionalists like Ibn al-Qayyim, even the Ash'arites, although the Ash'arites 
varied significantly on the issue between early, middle, and late phases of the school, 
and generally tried to occupy a middle position between negationists and affirmers. In 
the text, see § 0.6.2 Refutation of the negationists. 

Ontological ( kawniyya, also, existential) contrasted to deontological or normative 
(diniyya). This distinction is a key to the intellectual system of Ibn al-Qayyim and his 
teacher, Ibn Taymiyya. God’s ontological or existential will ( irada kawniyya ) or words 
{kalimdt kawniyya) brings into existence all things, good or bad, whereas God’s deonto¬ 
logical or normative will ( irada diniyya) or words {kalimdt diniyya) give rise to religious, 
normative, or ethical responsibility on part of the humans, and differentiate between 
good and evil acts and outcomes. This distinction, denied by the early Ash'aris follow¬ 
ing the Mu'tazila (because nothing could prevent God from willing a thing He desired), 
had already been embraced by al-Ghazall and possibly al-Juwaynl, and generally by the 
Maturidis (see Sherman Jackson, Islam and the Prophet of Black Suffering, 190-191). 

This distinction is intimated but not explicit in the Qur’an and Hadith: e.g., “Lo, His 
is the creation and the command,” 7:53, and discussed by Ibn al-Qayyim at length in 
§ 32.6. Also, on this distinction with respect to irada and a long itinerary of Qur’anic 
verses, see Ibn Taymiyya’s al-Ihtijaj bi-l-qadar, especially mf 8:440. 
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People ( al-qawm ). Ibn al-Qayyim, following a widespread convention, refers to the Sufi 
authorities throughout the treatise as “they” or “the People,” only rarely referring to 
them as “ahl al-tasawwuf” This unqualified mentioned of “the People” sets it apart from 
other uses such as “the People of Kalam” or “the People of Hadith,” who are always 
particularized. This, incidentally, is the practice of many early Sufi authorities, such as 
al-Makki. See “Translator’s Introduction.” See also, See MadarijlS), 434. 

Philosophers, or falasifa. This refers not to academic philosophers or systematic 
thinkers in general (as it does today), but to the adherents to Hellenic philosophi¬ 
cal heritage like al-Farabl (d. 339/950) and Ibn Slna (Avicenna, d. 458/1037) and their 
followers. The philosophers claim to base their findings in metaphysics, the Sunnis gen¬ 
erally, including al-Ghazali and Ibn Taymiyya, accused them of contradicting revelation 
and unbelief. See Frank Griffel, “Theology Engages with Avicennan Philosophy” in The 
Oxford Handbook of Islamic Theology. 

Pure Intellect ( al-'aql al-mujarrad). Based on a few vague comments by Aristotle, the 
Hellenistic interpretive tradition in the following centuries understood (or misunder¬ 
stood) him to be speaking of a transcendent, disembodied intellect, and philosophers 
in the Islamic lands inherited this confused tradition. On this widespread view (called 
Neoplatonism), matter is evil and non-matter is good; intellect is the highest part of the 
soul, which is immaterial and seeks an utterly immaterial, simple goal (God), whereas 
body is matter, the opposite of good. In order to make sense of it and reconcile it to their 
own cosmology, Muslim-world philosophers came up with fantastic schemes of incor¬ 
poreal intellects, which they equated to celestial spheres and, in some cases, to angels. 
The Islamic mainstream including Sunni Kalam scholars generally rejected the idea of 
incorporeal intellect, but later, starting with Fakhr al-RazI, the idea infiltrated Sunni 
Kalam as Kalam and falsafa became generally intertwined. The first Arabic-Persian 
philosopher to create an elaborate scheme of incorporeal intellects was Al-Farabl, and 
Ibn Sina and Ibn Rushd and their followers, in their different ways, incorporated the 
idea into their schemes. Ibn al-Qayyim is in the company of early Sunni scholars and 
Sunni Kalamists in rejecting this idea as an innovation. Philosophical mystics and mys¬ 
tical philosophers, who imagined God as pure intellect, “a thought thinking itself,” 
transformed Islamic notion of worship into a regime of training in order to overcome 
desire for matter and become more like God. For debates about intellect and their 
religious and sociopolitical implications in early Islam, see Anjum, Politics, ch. 2, and 
also, Herbert Davidson, Alfarabi, Avicenna, and Averroes, on Intellect: Their Cosmolo¬ 
gies, Theories of the Active Intellect, and Theories of Human Intellect (Oxford University 
Press, 1992), and generally, Dimitri Gutas, Greek Thought, Arabic Culture (Routledge, 
1998 ). 
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purification/purity ( ikhlas). The triliteral root of the word “ikhlas" kh-l-s denotes purity, 
being free from admixture, unmixed, as in khalasa al-ma’min al-kadar (water became 
free of turbidity). “Purity” rather than “sincerity,” that latter being a common transla¬ 
tion, is a more apt translation, given that the Qur’anic verses in question always use 
it as a verbal noun with din (religion) as their object, suggesting the meaning: purify 
your religion for God, rather than the more interiorist meaning of a general attitude of 
being transparent about one’s intentions. See also: William Chittick, Kashf al-Asrar: The 
Unveiling of the Mysteries and the Provision of the Pious (Fons Vitae, 2016): “In the past 
I have used “sincerity” to translate ikhlas, and it works fine in most contexts. However, 
the moment we look at the etymology (as MaybudI does under 2:112), we realize that the 
root means pure, unmixed, unadulterated. Hence, ikhlas means to purify, to remove the 
adulteration, to restore to the original state. It is an internal activity of the soul, tightly 
bound up with tawhid, the active assertion of God’s unity by eliminating the associ¬ 
ation [shirk) of all others ( ghayr ). It is not by accident that Surah 112, al-Ikhlas, is also 
known as the surah of al-Tawhid. As everyone knows and as MaybudI explains on many 
occasions, tawhid lies at the heart of Islamic thought and practice. Although “sincer¬ 
ity” might be understood to convey what is meant by ikhlas, the word “self-purification” 
conveys both the literal sense and the connotation of engagement with the path to God. 
One of the drawbacks of the word sincerity itself is that nowadays in English it means 
honesty in expressing one’s deep feelings, but these are typically the deep feelings of a 
self cut off from its divine roots. Tawhid would be the last thing that “sincerity” calls to 
mind in the average English-speaking reader. “Self-purification” points us in the right 
direction” (xvi). 

qada 1 wa-qadar (decree and predestination). Qada 1 is literally “final judgment” and 
qadar is “measuring out.” When combined into one expression, these two words have 
the overall meaning of the Decree of God, both the eternal Decree (the most frequent 
meaning of qada 1 ) and the Decree given existence in time (the most frequent sense of 
qadar). Other translations are possible: for example, qada’, predetermination (usually 
eternal but according to some schools operating within time); qadar, decree (usu¬ 
ally operating within time but according to some schools eternal) or fate, destiny, in 
the sense of determined or fixed. It is also possible to use qada 1 alone for Decree in 
its broadest sense and define qadar more precisely as existential determination. The 
expression combining them is in general use and has become a kind of binary techni¬ 
cal term of Muslim theology and kalam. 

Qadarites. The term Qadarites refers to a partisan in the controversy over free will ver¬ 
sus predestination during the first two centuries of Islam. More often, it refers to an 
advocate of human free will in opposition to total divine omnipotence and predeter¬ 
minism. Both doctrines Qadari and Jabri doctrines were rejected by the Sunnis. The 
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confusion conies from the fact that the term was always used in a pejorative sense, 
never applied to oneself, due possibly to the circulation of a Prophetic hadith con¬ 
demning the Qadarites as the “Magians of this Ummah”—thus, those accused of being 
Qadarites in turn inverted its meaning and applied it to their opponents, the Jabrites. 
Hence, Ibn al-Qayyim’s distinction between the “Qadarites of the Magians” and the 
“Qadarites of the Jabrites.” The source of the appellation “Magians of this Umma” was 
that by affirming unqualified free human will, by corollary they denied God’s power 
over evil, as the ancient Iranian religion of Magians are supposed to have done, in 
whose view evil had been created by a different god altogether. During the second cen¬ 
tury, the Qadarites (the partisans of free will) became incorporated into the Mu'tazilah, 
a more developed theological sect with free will as one of its essential doctrines. See: 
Josef van Ess, “Qadarites,” in EI2, 4:368; Hasan Q. Murad, “Jabr and Qadar in Early Islam: 
A Reappraisal of their political and religious implications” in W. Hallaq and D. Little 
(eds.), Islamic Studies Presented to Charles J. Adams (Leiden, Brill, 1991), 117-132; Livnat 
Holtzman, “Debating the Doctrine of jabr (Compulsion): Ibn Qayyim al-Jawziyya Reads 
Fakhr al-Din al-Razi,” in Islamic Theology, Philosophy, and Law: Debating Ibn Taymiyya 
and Ibn Qayyim al-Jawziyya, Berlin: De Gruyter, 2013, 61-93. 

Rafida or rawafid. The term, literally “those who deny or refuse,” was applied to the 
Shi'a of ‘All in ah 122 or shortly before to those who rejected the legitimacy of the 
first two caliphs, Abu Bakr and ‘Umar. The term was coined by Zayd b. ‘All, the grand¬ 
son of al-Hasan b. ‘All, who had revolted against the Umayyads in 122/740, but part of 
whose army, possibly when facing imminent defeat, abandoned him and joined his 
quietist nephew, Ja'far b. Muhammad al-Sadiq (d. 148/765). In one report, some Kufan 
Shl'a had joined Zayd upon the condition that he reject Abu Bakr and ‘Umar, but they 
deserted him when he refused. Numerous traditions of dubious authenticity relate rafd 
to various pre-Islamic figures. What we know is that these ideas first emerged in Kufa, 
where its proponents were mostly mawall (non-Arabs) and had spread by the end of 
the second/eighth century to Qumm, which became a bastion of RafidI orthodoxy, 
now championed by the Arabs; other centers being Ahwaz, Rayy, and Naysabur. The 
early Rafidls combined extreme ghulat theology with political quietism. The doctrines 
they all shared include corporealism, namely, that God has a form, that His attributes 
are subject to change, they He may reverse His mlings, that ‘All has been appointed 
the Prophet’s successor by an explicit designation ( nass ), and that the majority of the 
Companions were sinners, even unbelievers, for failing to support ‘All, and finally, the 
Qur’an, which does not support any of these doctrines, has been truncated and not 
identical with the original revelation. They further maintained that the ‘Alid imams 
were created of a heavenly substance and not of the same substance as other humans. 
By the third/ninth century, some Rafidls had gone from one extreme of corporealism 
to anti-anthropomorphism, adopting Mu'tazill ideas about God and about the Qur’an. 
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Other religious groups, including other Shi'a (such as Zaydi al-Qasim b. Ibrahim), the 
Mu'tazila (such as Bishr b. al-Mu’tamin) and the Ahl al-Sunna rejected the Rafidls and 
wrote treatises to this effect; Sunni scholars remained divided on whether to transmit 
material from the Rafidls. (E. Kohlberg, “al-Rafida,” in EI2, 8:386). 

Reality ( haqlqa ). The word haqlqa (lit., reality), has a particular meaning in the Sufi 
discourse, opposed to the Law ( sharVa ), and is hence capitalized in translation: Reality. 

Sunnis, also, Ahl al-sunna wa-l-jama'a (The People of Sunna and the Congregation). 
The Sunna and the Congregation, better known as Ahl al-Sunnah wa’l-Jama‘ah, is a 
phrase that originally developed in a political context in order for those committed 
to defending the Companions of the Prophet [i.e. Sunnis] to distinguish themselves 
from various emerging theological and ideological sects. 

Thamud. The Thamud refers to a people who had flourished in northern Arabia a few 
centuries before Islam, and whose remarkable dwellings carved out of rock were spread 
over cities hundreds of miles apart. The Arabic name of the Qur’anic Sura Al-Hijr also 
refers to the rocky dwellings of Thamud, also known as Mada’in Salih, a village some 
360 kilometers north of Medina. Another 500 kilometers north of it is Petra, the capital 
of Thamud that lies in present-day Jordan. The Thamud are mentioned frequently in 
the Qur’an. The connection is further suggested by the literal meaning of hijr, namely, 
“rock”, same as Greek petros, and this settlement was second only to Petra in signifi¬ 
cance. See F.S. Vidal, s.v. “al-Hidjr” in: EI2, 3:365. 

truth-lover (siddlq). Truth-lover is used in this text to translate al-siddlq, which means 
one who is not only tmthful but loves and affirms truth, thus being an embodiment 
of truthfulness and, hence, of all virtue. It is an honorific usually applied to Abu Bakr, 
the Prophet’s closest friend, supporter, and father-in-law, and the first adult male to 
embrace Islam. In its feminine form, it is applied to the Prophet’s wife ‘A’isha, who is 
called al-Siddlqa. 

Zindlq (heretic). This term was used by Muslim authors to refer to pseudo-Muslims who 
were thought to have kept some pre-Islamic beliefs and worked to undermine Islam; 
it was applied in particular to followers of Manicheanism, which was a heretical ten¬ 
dency in Zoroastrian Persia. Literally, the Persian root of zindlq may have mean “fire 
or spark,” and, according to recent speculation, was a distortion of an Aramaic word 
saddiq, which referred to clandestine Manichaean believers. From its Persian origin, 
the word came to be used in the Islamic period to those who expressed similar ideas, 
and expanded it to include atheists or agnostics. See F.C. De Blois, “Zindlq,” in EI2, 11:511; 
Ovadia, 49^1. 
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Abu SaTd al-Kharraz 23, 25,27, 30, 39, 45, 
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Abu Talib al-Makki 16,23-25,35,37-40,50, 
63,322 

Abu YaTa al-Farra’ 23 
acknowledgment 406, 412, 416, 420, 456, 
482,490,636, 688,758 
Adam 138,159, 306, 434, 638, 680, 754,842 
Adham, Ibrahim b. 18, 20, 26 
adhwaq, see taste 
admonisher 156 
adoration 128,132, 380 
adultery 442, 676, 766, 772, 810 
affirmation (of divine attributes, ithbat) 48, 
57,116,118,120,122,124,126,128,130, 

132,180,182,188,190,192,194,196,198, 
200, 282, 338, 366, 410,446, 480, 542, 
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508, 554, 642, 690,806, 808,822, 858, 
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Ahmad b. Hanbal 39, 50,112, 424,752, 810 
ahwal 25,220 


al-Haklm al-Tirmidhl 37 
All b. Abi Talib 16,144,178,230,670 
al-QasIda al-nuniyya 5, 9,10 
al-Salah wa-hukm tarkiha 288 
al-Sawa‘iq al-mursala 5 
al-Turuq al-hukmiyya 5 
Anas b. Malik 107, 466, 678 
animalistic 244, 246, 368, 636, 824,826 
annihilation 24, 26, 29, 35, 45, 46, 48, 49, 
53-56, 58, 61, 65, 67, 68,162, 310, 320, 
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annihilation, existential 354 
See also monism 

annihilation, testimonial 52, 55-57, 59, 67, 
68, 355 

annihilation, volitional 55, 68, 354, 355, 378 
anthropomorphism 118,128, 290, 480, 756 
antinomianism 10,11, 27-30, 37, 45, 46, 48- 
50,59, 60,144,145,366, 538,540 
Ash'arl, Abu 1 -Hasan al- 10,159, 424,425 
Awn b. Abdallah 18, 63, 64, 322 
Awza‘ 1 , al- 18 
Aziz, al- (divine name) 124 
Aisha 122, 314, 440, 542, 598, 786, 794 

backbiting 620, 622, 802 
backgammon 286,288 
baghy 770,772 
baqa\ see subsistence 
Barzakh 170,171, 260, 868, 870 
basata 55 
batiniyya 41 

beautiful (divine) names 82,122,128, 364, 
464,474, 518, 856,858, 862, 864 
bida‘ (religious innovations) 6,19, 40, 51 
Bishr al-Hafi 19, 26 
Bishr al-MarisI 707 

BistamI, Abu Yazld al- 21-23, 26, 27, 31, 46, 
358 , 360 

blasphemy 122,124-126,181, 342, 466 
broken-heartedness 634, 636, 644, 842 
buka’, see weeping 
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caliph 17,18,51,78, 107,202, 205,237,592, 
728 

carrion 92, 282, 660, 764, 770, 774, 826 
causality 5,53,59,67,234,240,244,414, 
502,510,528,530,532,536,582,600, 

854 

cauterizing 154,155 
celibacy 15,29,450 
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